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KAMAKOTI SANKARA MUTT 
Kancheepuram 


Yogasastra is one among the six Dar- 
sanas - Systems of Philosophy - pertaining to 
the study of the knowledge of the Atman. 
This system, which deals with Astanga Yogas 
like Yara, Niyama and others, has been 
presented in the form of Sutras by Sage 
Patanjali. On this work, well Known as Patan- 
jala Yoga Sutras, is a popular commentary 
written by saint Sadasiva Brahmendra Saras- 
vati, who adorned this Mutt. We are pleased 
to see that both the works have been 
rendered into English, lucidly by Sri Raman 
of Bombay. 

We bless the author who h2s greatly 
helped in this pursuit of the study of the 
Atman to have all his desires fulfilled, by the 
grace of Parasakti Yogarupini. 


Narayanasmruti 


FOREWORD 


The science of Siva Yoga was gifted by Siva to this world from 
face No.1 of his five faces through his horripilatory manifestation of the 
excelling super-dancing God, Lord Nataraja, headquartered at 
Chidambaram in Daksina Bharat. To begin with, the gift of Siva was, is, 
and will ever be, demonstrated by Lord Natardja on every thirteenth day 
of the two fortnights in a month (Pradosakdla). This way of teaching the 
Yoga was, to most of the then generations, both inaccessible and 
ingraspable, being unintelligible. Out of the many followers of Lord 
Natardja, the two sages, Patafjali and Vyaghrapada felt it as their 
supreme duty to write out a treatise on Siva's light-thought, gift of 
awareness and the demonstration that is the Science of Integral Yoga, 
received and treasured in the Kashmir Valley of Bharat. 


2. Thus, the original Siva Siitras acted as beacons to the 
compilation by the sage, Patarjali in the form of Patanjala Yoga 
Aphorisms subdivided into four padas or quadrants, namely: Samadhi- 
pada, Sadanapada, Vibhiitipada and Kaivalyapada. A student of these 
yoga aphorisms is progressively invested with the possession of super- 
phenomenal or noumenal intellective vision, to understand and digest the 
terse, abstruse and abstract contents in the aphorisms. 


3. The unauthored Siva Sitras are considered like the Vedas, al 
revealed book of the Yoga, a supreme identity of the individual self with 
the Divine: 


A student stands to gain much more when this book, particularly 
mastered as the fountain-head of the spiritual practice, is assimilated in 
conjunction with direction of Vijfianabhairava or divine consciousness, 
Pratyabhi-jniahrdayam, Spanda Siitras and the like. 


' Ksemardja's introduction to Siva Sutras (cf SSV. by Jaideva Singh - MBD 
Publication). 
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4. Siva Sitras are divided into four sections, namely Anupdya, 
Sambhavopaya (22 siitras), Saktopaya (10 sitras), and Anavopaya (45 
sutras), giving in all 77 aphorisms to humanity's highest beatitude in three 
upayas or approaches, interlinked with each other as vestibules. This 
division is identical mostly with the four padas of Patafijali's Yoga 
Aphorisms. The speciality in the Siva Sutras is that Anupaya has no siitra 
to its credit by virtue of the fact of Anupdadya being Sambhava Yoga itself 
in its highest maturity: 


@ (misata:) ta wet areal waar seperti? 


The Sambhavopaya itself, in its highest crystallisation, is known as 
Anupaya. The least spiritual discipline undergone to earn grace, is in 
Anupaya. When, through the highest saktipatha, only by once hearing a 
word from the spiritual director, (guru), the aspirant realizes the Real Self 
and gets saturated in the Divine Consciousness (in other words, without 
especially sustained effort, one is said to have attained self-realization 
through Anupaya which is left out of the Siva Sitra text on Yoga for the 
pregnant reason that Anupaya refers to a stage, in which self-realization is 
a fait accompli, without any specific yoga. Even countless means cannot 
reveal Siva Sakti, just as a Jar cannot reveal the sun. One with a lofty 
vision, pondering this, get absorbed immediately in Siva, the self- 
luminosity awareness,(Abhinavagupta). This stage transcends all yogic 
activity. This is one mirror to perceive purely our Sadasivendra Sarasvar; 
in-and-out and out-and-in. 


5. The second mirror is the one provided by Vijnanabhairava to 
see our Sadasiva analytically and synthetically. Now let us bestow our 
attention on this second mirror. Vijfidnabhairava is an eloquent 
scintillating and excellent exposition of the yogaja-marga sans viveka- 
marga, in which yogaja-marga the goal is not the isolation of the Self 
from Prakrti or Maya but the integration of the individual self to the 
universal Self. or Bhairava and the realization of the universe as the 
exposition of its Sakti or spiritual energy. The ideal of this text is not the 
rejection of the universe but its assimilation to its source. This synthetic 


* Cf Ta.K-142. 
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appellation allows its division as Vijfiana and Bhairava, who (the latter) 
Is an acrostic word consisting of letters ‘Bha’ 'Ra' and 'Va' 'Bha' 
indicating ‘bharana' or maintenance of the universe, ‘Ra’ meaning 
ravana' or withdrawal of the universe and 'Va' connoting ‘'vamana' or 
projection or manifestation of the universe, thus containing all the three 
aspects of the Divine. The essential nature of Bhairava is Vijfana or 
Bodha or Mahabodha, cit or caitanya, the main characteristic of which is 
svatantarya or absolute freedom, revealing itself in /echa, Jfid@na and 
Kriya. It is to this that the seeker of spiritual life has to be integrated. 


6. The highest state of Bhairava is free of all notions pertaining to 
direction, time; nor can that be particularised by some definite space or 
designation. In verity, that can neither be indicated nor described in 
words. Its choiceless awareness can be had only when one is completely 
free of all thought-constructs. 


7. To realize this highest state, Bhairava describes 112 Dhdaranas 
or types of yoga practices, leading to awareness, transformation of the 
human consciousness into Divine consciousness. This Vijfanabhairava 
has utilized all the traditional techniques of yoga-postures, gestures, 
development of prdna-Sakti, awakening of Kundalini, mantra-japa, 
devotion, realization through understanding meditation, creative 
contemplation and including techniques of non-formal nature like vacant 
look at the dark night, high mountain, watching the conditions or 
consciousness in a see-saw movement, the condition of consciousness 
before falling asleep, intently looking at a vase without partition efc. The 
ultimate goal recommended, is identification with Bhairava, the 
undifferentiated Universal Consciousness, involving the undermentioned 
processes:- (1) Unalloyed interiorization so that one is absorbed in the 
heart of the Supreme; (2) passing from vikalpa or the stage of 
differentiating dichotomizing thought-constructs to nirvitarka stage of 
thought-free non-relational awareness; (3) disappearance of the ego or 
limited pseudo-I, a product of prakrti, and the emergence of the Real 
Universal-I (piurnahanta), which is Divine and (4) dissolution of cit'ta or 
the individual mind into cif or the Universal Consciousness. This is the 
essence of Yoga, according to Vijfidnabhairava. 
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8. Sadasiva entered the Supreme Universal  Divine-J- 
Consciousness by thought-free non-relational awareness by dissolving 
himself in the form of his little-I, consisting of the body, prdna, etc. in the 
nectaric lap and the savoury sap of the Universal Divine Consciousness 
through the process of splitting the chrysalis of his ego to qualify his 
entrance into the sanctum sanctorum of the Divine Presence. 





9. Dissolution and Emergence, Death and Birth, are delineated in 
the hymns of Kathopanisad. As the erudite translator's Jntroduction 
shows, Sadasiva was intrinsically and esoterically caught up by the 
maxim that one has to die (phenomenally) to live (noumenally or 
spiritually) for ever. Divine filiation it is, defying description in any 
human language, it being a reality of a different inexplicable dimension. 
'The prima facie consideration or condition of deification presupposes the 
eradication of all otherness.’ ° 


10. Vijfi@nabhairava bestows upon the Siva-Sakti yogis 113 
Dharanas for this consummation. 


11. A few words about Spanda Sastra is meet and proper at this 
juncture. This Spanda Karika or Sutra, elaborate the impeccable 
principles laid down in the Siva Sutras, working out their details chiefly 
from the point of view of Sakti. 


12. In Sambhavopaya - Aph..1 - Atma - characterized as 
foundational consciousness, illuminated by absolute freedom of 
knowledge and action. In sitra 22, Para or the highest Sakti, is, by virtue 
of its fathomless depth, transparency like a lake. The moment the sadhakg 
is united with it or constantly aware of his identity with it, the aspirant has 
the inductive experience of the potency of the great mantra, which means 


* Ksemaraja's commentary on SS, translated by Jaideva Singh, cf. §.111-21 vide SSV. 
P.VT 7. 
* Dr. Anand K. Coomaraswamy 
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the percolation of the throb of the Supreme-I-Consciousness (as his/her 
own inmost self), their source-generator of all mantras, which derive their 
power from it. The first sitra of this updya is caitanyam Gtma ( #4 
amet ). In Saktopaya, the first aphorism is cit'tam mantrah ( fad 4: ), The 
spiritual centrifugality of cit'ta when fully charged with mantra, Sakti 
realizes the essential Divine Self. atma cit'tam ( 311 fer ) is the first 
ahporism in Anavopdya, so-called because of the bearing anu (atomy) - 
the fons et origo of this Anavopdya, which takes this psychological or 
empirical self, which fixes itself on something different from the essential 
self. Kriya (activity) is the most predominant in this updya, jfidna in 
Saktopaya and the Universal Consciousness characterized by absolute 
freedom, jfdna (knowledge) and Aviva (activity), which is the self in 
Sambhava Yoga. 


13. Panindra's (Patafijali's) aphorisms became divinely fortunate 
for us to be commented upon by H.H.Sri. Sadasivendra Sarasvati 
Avadhiita in his vrit'ti (Yogasudhakara) Ambrosia of Yoga, which excels 
and amplifies the original Parafjali Sitras, by highlighting the operation 
of the quintessence of Siva Sitras - VijAdnabhairava techniques efc. in 
the life, development, perfection and cosmicization of Sadasivendra’s 
phenomenal and transcendental life's complete sojourn; much more so the 
scintillating all-round annotation, performing tournament of miracles, in 
his nectaric commentary aforesaid, would be legion and an attempt at it 
would swell this Foreword into another text, which is not the purpose 
now but may see the light of the day later. 


14. The evolution of life, to sound a practical note here, is 
quickened by the predominance of the Energy of Inertia and 
inequilibriumatic activity filling in the hell of Mahatala, superintended 
and surveilled by Mahakala, belonging to the sphere of Earth. Look! 'The 
Sun' (1988, Nov. Issue) tell us under the caption, ‘Scientists fear they've 
opened gates of hell': "the shrieks of condemned souls have been heard 
coming from world's deepest (9 mile)-hole, where terrified researcher fear 
they've unleashed the evil forces of hell upon the earth.’ The information 
we are collecting, is so astounding that, quite frankly, we're afraid of what 
we might find down there’, declares Dr. Viktor Azzakov. Director of the 
Project to drill a 9-mile hole in remote Siberia. Geologists were dumb- 
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founded when, after drilling several miles into the bedrock, the drill bit 
began to spin wildly. "The only explanation is that the very center of the 
earth is hollow’, states (the) amazed Dr. Azzakov. Another surprise was 
the extreme heat detected in the depth of the earth. 'Our calculation 
indicate temperature of 2000 degrees Fahrenheit’, notes Dr. Azzakov. 
‘This is 10 times higher than we expected. It almost seems as if a fiery 
inferno is raging within the earth's core.' The latest discovery, however, is 
so earth-shattering that scientists are afraid to continue with the project. 
In an attempt to listen to the shifting of the earth's different levels, a high- 
sensitivity microphone was extended into the shaft. What they heard 
turned the logical-minded Russian scientists into trembling wrecks. 
'There was a faint high-pitched noise, which we thought was our 
equipment’, explained Dr. Azzakov, ‘but after we made some adjustments, 
we realized it was indeed coming from the earth's center. We could hardly 
believe our ears. What we were listening to was the unmistakable sound 
of a human voice, screaming in pain. Although one voice was prominent, 
we could also make out, as if in the background, thousands, perhaps 
millions of tormented souls. Since the ghastly discovery, half the 
scientists have resigned in fear. Hopefully, whatever's down there, will 
stay down there’ adds Dr. Azzakov. 


15. Patafijali's siitras No.28 & 24 of Vibhuti Pada will emit light 
on the why and wherefore of such finds and occurrences. Jp 
Wordworthian language, 'the World is too much with us'. Yoga-pursuit ; in 
right earnest will make us do a 'right-about-turn’, to see that the ‘World j is 
very much for us to realize it as the very expression of the Sakti in Siva as 
propounded in sutra No.6 (Sambhava Yoga) and 45 (Anava Yoga) of Siyg 
Sutra and Dahrand No.82 (of the technique of Vijhanabhairava), the 
practice of which guided me to undertake the paficapranavopasa at the 
Samadhi of Sri Sadasivendra at Nerur long ago, in simultaneity with the 
sagacious advice of late Dr. M.M. Gopinath Kaviraj of Varanasi. 


16. It was Siva's wish that these aphorisms should be lived 
entirely in one’ daily life unfailingly. In those days, the Science of Yoga 
was conveyed to the recipients in parcels of practical lessons with the 
Guru showing the performance of the eight-fold manifestations i.e.. 
Astadiga Yoga to the disciple, who, in turn, practised them in the 
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presence and supervision of the great Master. In this way, in an unbroken 
chain, this science saw its way and started running through the centuries 
uninterruptedly down to the present, to go into the future. 


17, There are many authorities, practical exponents of the various 
techniques used in the dissemination of the Science of Yoga, whose 
memory is written in letters of gold in the silver plaque of the human 
minds. To cite a few instances, Sankara, Ramakrshna Paramahansa, 
Vivekananda, Paramasivendra Sarasvati, Sadasivendra Sarasvati, 
Miradbai, Bal Gangadhar Tilak, Mahatma Gandhi, Aurobindo Ghosh, 
Acarya Vinobha Bhave, are, suffice it to say, in their own inimitable 
ways, monuments worthy of cherishing in our memories. 


18. From out of the names aforementioned and other luminaries, 
there are many Sanskrit commentaries on this Yoga Sitras by Sage 
Patanjali. The one, which has rarely seen the light of the universal day, 
save in South India,* the commentary of His Holiness Sri. Sadasivendra 
Sarasvati Avadhiita (whose Samadhi is at Nerur, Karur Tatuka, in the 
District of Trichinopoly, South India), is not only a written, or dictated, 
commentary but a living one for that matter, as his entire life of sadana 
has explained the complete text of the above Yoga Aphorisms in action. 
That is why his commentary is superbly easy and meaningful, 
comprehensible to all followers, besides for the simple reason that 
Sadasiva has not displayed his intellectual gymnastics or phenomenal 
acrobatics but has proved the infallible contents of the said aphorisms 
through nothing but translating them into his own practice. Hence the 
necessity for the timely publication of this scintillating and efflorescent 
commentary, translated into English most faithfully and appropriately by 
my illustrious friend, Sri. S.Kothandaraman, who is a tribunal counseller 
amidst his other variegated activities in the world of spiritual industry. He 
has requested me not only to go through the entire cbntents of the version 
of Sanskrit Commentary but also his English rendering and then write a 
Foreword to this book. 





* So late as 1957, there had been a publication in North India, vide The Kasi Sanskrit 
Series 83, with six commentaries together, one of which is that of Sadasivendra 
Sarasvati, edited by Pandit Dhundhiraj Sastri, Principal, Nitvananda Veda 
Vidyalay, Banares,, with an introduction in Hindi by Mahaprabhu Lal Goswami and 
published by Chaukhambha Sanskrit Sansthan, Varanasi. [Translator]. 
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19. I welcomed this duty as one of my contributions to the world 
of the twenty-first century to be revived back and founded solidly on the 
basis of the most powerful Bharatiya Cultural Heritage, which is not 
enclosed but co-extensive with infinity and all that is in eternity. In my 
coverage of the various page of this Book, | was totally absorbed in the 
beautiful way the above revered translator has been guided to give the 
touch of confidence drawn by him from the Con-Science-Power as 
bestowed by the great Mahasakti. Wherever necessary, I have made some 
corrections and amendments to the English rendering of my friend, of the 
Sanskrit Vrit'ti. 


20. In the following pages the Yoga aphorisms in relation to the 
Sanskrit Commentator as applicable to us through the modern conditions 
into eternity, is spotlighted on some useful lines for percolation and 
absorption by the good and great posterity including the present universal] 
generations. It is not that letter alone counts nor the epistemological 
contribution of this Science alone that attracts the entire cross-section of 
humanity but that nectar, which is full to overflowing in everyone's 
mental tank of intelligence and super-intelligence, is required to be 
tapped, absorbed, assimilated and digested in toto, for the wholesome 
self-realization. Let us all jointly pray: 


rad ot Weaa | aaa aT Saferiza | yeaa syd wz 1 * 


so that the remaining years of the current century and the centuries to 
follow, make us live the spiritual life of perfection - the sole guarantor to 
all, always, everywhere in whole Universe, of Peace, Prosperity, Plenty 
and Progress. 


Vikhroli (East), 
BOMBAY - 400 083, Dr. BKRISHNAMURTHY. 
19th May 1990. 





® Brh. Up. 


INTRODUCTION. 
I. Life Sketch of SadaSiva: 


1. The life sketch of Sadasiva, our commentator, like that of any 
other saintly philosopher in the Indian scene: suffers from a dearth of 
reliable materials on which to depend, to give an authentic version. We 
have none else to blame except ourselves for this sorry state of affairs. 
We have had in the past no such systematic chronograph, much less a 
chronicle to record the eventful lives of many great saints during their 
lifetime, as we witness today. As for instance, Yogdacharya Sri. 
Krishnamacharya, a rare personality of a living legend, was born in 
November 1888 in Muchhukunte village in Chellakare Taluk of 
Chitradurga District in Karnataka State, who possesses knowledge of the 
sastras, Sanskrit Grammar, the Vedas and Yoga and whose ancestors are 
traced back to Nadamuni, one of the greatest of Sri Vaisnava Alwars, has 
been so-much-so chronicled for posterity by Bhavan's Journal (cf. Vol. 
35, No. 11 January 15, 1989) that one need not have to fall back on hear- 
say versions for true details. 


2. To attempt a biography of Sadasiva on modern lines, one has to 
look for what is available from the few published materials. Divergent 
synopses are offered by different pamphlets and journals and one has to 
sift the chaffs from the grains before one could get a clear picture of the 
life of Sadasiva. Even as regards the exact date of his life, which is not an 
antiquity, unnecessary confusion is created by exuberant enthusiasts by 
making a terse one-sentence statement that he lived a hundred and fifty 
years ago, without caring to verify the relevant facts.' From reasonable 
records available, one can say certainly that he lived about three centuries 
ago and that the contrary is a misconception. For, there exists a 
copperplate inscription * of 1738 AD, whereby grants of land were made, 
at the express desire of Sadasiva, to his fellow pupil, Gopala Arisna 
Sastri, by the then ruler of Pudukotah State in the erstwhile Madras 


' of p. xIV of Mukhavurai (introduction) to Yogasudhakara of Sadasivenara Sarasvati, 
translated into Tamil by Yogi R. Subbaraya Sarma (Pub. Nathan Printing Press, 
Madras). 

* of paragraph 11 infra. 
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Presidency (now Tamil Nadu), round about which time he was said to 
have been roaming in the forests adjoining Tiruvarangulam, a few miles 
away from Pudukotah, where-after he was said to have wandered 
wherever his feet led him. 


3. This apart, the late Dr. V.Raghavan of the Madras University 
gives a brief account of Sadasiva 's life on pp. 455 & 456 in his Prayers, 
Praises and Psalms, a notable selections from Vedas, Upanisads, Epics, 
Gita, Puranas, Agamas, Tantras, Kavyas and the writings of Gcdryas and 
others, translated by him, with a foreword by Mahatma Gandhi, published 
by G.A.Natesan & Co. Madras, in 1938, where he says: 'The name of no 
sanyasin is held in greater respect in South India than that of Sadasiva 
Brahmendra, who lived in the latter half of the 17th century and the 
earlier half of the 18th, and whose final disappearance from the world 
was at Nerur in the Trichy District on the banks of the River Cauvery, 
where even today his festival is celebrated. He has written brief 
commentaries on the Brahma siitras and Yoga siitras and some minor 
Advaita works. An account of his life is found in the Vani Vilas Press 
Edition of his gloss on the Yoga sutras. Besides hymns in verses, he has 
left us songs in praise of several deities and the Absolute, all very popular 
with devotees and musicians. The Vani Vilas Press, Srirangam, has issued 
an edition of these songs. Two of these songs and one verse from 4 storrg 
of his are here included.’ 


4, Ekoji, who established the Maharashtra Kingdom in Tanjore, 
had three sons, namely, Sahaji, Sarabhoji and Tukoji, of whom the first, 
Sahaji; ruled Tanjore during 1684- 1740. It was in 1693 that Sahaji caused 
the village, Tiruvisalur, situate on the northern bank of the River 
Cauvery, to be renamed 'Sdhajirajapuram' by laying out an agrahadram 
(where usually. brahmanas lived in olden times in the South of India) and 
bequeathed it free of tax to 46 select brahmanas, who were well-versed in 
Vedas and their families to live in. Great men like Ramabhadra Diksita of 
Kandramanikkam, Bhaskara Diksita, Vedakavi, Maha-veda-kavi, 
Vediappa-kavi, Nalla-kavi efc., belonged to these families. There were 
certain Andhra families also in these; notably Sndhara Lingayaryar 
[father of Sridhara Venkatesa (Ayyaval)] was one such from Andhra. 
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Sadasiva was another, being the son of Moksham Somasundara, who was 
one of the 46 donees of Sahajiradjapuram. 


5. As had been the custom in India during those days, Sadasiva 
was married to one Kamakshi when both were minors and while he was 
still studying. No sooner had he completed his studies on Vedas etc. than 
his young wife came of age in a distant village, when his mother was 
preparing for an elaborate dinner later than usual. He reflected on this 
fasting for a longer time than ordinary, thus: if it be the case on the first 
day of his wife coming to age, what would be the position when he 
entered the married life with all the accompanying misery! He abhorred 
the afflictions, to which he would be subject in family life, and took a 
decisive plunge in search of a spiritual preceptor. After a long and 
strenuous search, he found at last his preceptor in Paramasivendra 
Sarasvati (cf footnote 3 below) at Kasi (near Varanasi), under whose 
expert guidance he began his apprentice-ship in Yoga science. In due 
course Sadasiva became an adept in Yoga by the grace of his master's 
blessings, who gave him his diksG name, Sadasivendra Sarasvati ° (the 


* This Paramasivendra Sarasvati and Sadasivendra Sarasvati are different, and far 
removed in point of their life-times, from the 57th and 58th Kanchi Kamakoti 
Pithadhipatis, whose times were AD.1538-1585 and 1585-1637 respectively [cf The Age 
of Sankara by T.S. Narayana Sastri, p.197, 2nd Edn. (1st published in 1916) and also cf. 
Kanchi periavarkku kanakabhisekangal in Tamil by Vidvan V. Mahadevan of 
Kumbakonam pp. 5 to 8]. It is most unfortunate that certain historical inaccuracies are 
prefaced to the Yogasudhakara of Sadasivendra Sarasvati, edited and published by the 
Samskrit Education Society, Madras, (cf Patafijalayogasiitram with Yogasudhakara of 
Sri. Sadasivendra Sarasvati, Ist Edn.1938, pp.v.vi and xiv) in the sense that SadAsiva of 
Yogasudhakara was born in Trichinopoly Distract, who sought and obtained his ‘great 
guru in His Holiness Jagadguru Sri Paramasivendra Sarasvati of the Kanchi Kamakoti 
Peetam......the 55th (sic.57th) Pontiff......' From the available biographical details of our 
commentator, what emerges is that he was the son of Moksham Somasundra from 
Andhra, who, incidentally, was one of the 46 donees of Sahajirajapuram (alias 
Tiruvisalur) of Tanjore District, that he was an avadiifa, was a contemporary of 
Bhagavannama Bodhendra Sarasvati of Kanchi Kamakoti Pitha (1637-1691) and was 
one who attained final beatific union at Nerur in Trichinopoly District. Siddhanta 
Kalpavalli was a poetical version of the great Appyya Diksita'’s Siddhanta 
Lesasangraha, rendered by our commentator, Sadasiva, which definitely fits in well 
with his life-span from the latter half of the 17th century and the early 18th (as 
propounded by Dr.Raghavan) in relation to that of Appya Diksit [whose life-time is well 
settled as 1520-1592, on more than one ground by Dr. N.Ramesan, former Secretary to 
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pet name given him by his parents being Pitchukuppan). At about this 
time he was said to have composed a short poem, Atma Vidya Vilasa, 
consisting of 62 verses in dryd metre on the glory of self-realization. He 
also spun out several lyrical kirtanas, which displayed his ear for music 
and his bent of mind with lofty ideals, which, as expressed in his poems, 
were to quench his thirst for realization. 


6. Sadasiva was in the habit of worrying the people, who wished 
to have the audience of his preceptor, with numerous questions and thus 
shaming them into silence. Thus resented, some people mentioned it to 
Paramasivendra, who, in a fit of annoyance, admonished him: 'Sadasiva, 
when will you learn to keep your mouth shut?’ Sadasiva, at once, realized 
his folly and, to hold his tongue against transgression, he self-imposed on 
himself a vow of life-long silence. One day, at long last, he prostrated 
himself before his preceptor, begged forgiveness for his fault, took leave 
of his master and went out at large a homeless, speechless and supportless 
mendicant, to realize what he set forth himself in the Atmavidya Vilasa. 


7. Henceforward he led the life of a nomad never being stay put 
anywhere for any length of time, never opening his mouth to speak but to 
expressing his thoughts through gestures or by writing on the ground 
when absolutely necessary. All looked upon him, more as a curiosity 
than a determined soul of the highest non-attachment, all his energy 
having been turned in, and concentrated on, the inner self. One early 
morning Sadasiva was seen lying in a duly harvested field at Firuvisalur 
village by two passers-by. One began by saying, 'Look at this great man! 
Unmindful of the prickly hay of the newly harvested field, he is lying in a 


the Government of Andhra Pradesh, in his book, Sri Appayya Dikshita, published by 
Srimad Appayya Dikshitendra Granthavali Prakasana Smithi, Hyderabad, (cf. pp.31 & 
32)], while it is singularly incongruous to hold that either Sadasivendra (1512-1538) or 
Sadasiva Brahmendra (1585-1637), the 56th and 58th Pontiffs respectively of Kanchi 
Kamakoti Pitha, rendered it, in view of its impossibility in the first, and of its 
improbability in the latter, case. Besides, Dr. Raghavan, in his brief account of 
Sadasiva's life, refers to our commentator as a samyasin and not as a distinguished 
disciple of His Holiness Paramasivendra Sarasvti of the Kanchi Kamakoti Pitha. In our 
anxiety to highlight the sages of our land, we should not be oblivious of factual 
inexactitudes, when especially the intended purpose of the published book is to cater for 
the needs of the University students. (Tr). 
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trance unaware of his self! Is he not a great soul?' The other retorted by 
saying, 'What ho! Without letting his head lie along with his body in the 
field but by mounting it on the embankment, he enjoys the pleasure of a 
pillow for his head! Is he a great soul?’ After a while, when both were 
returning the same way, they found Sadasiva lying in the same field but 
without any support for his head. They wondered how one, who professed 
to scorn all earthly things, could stil! be so sensitive to criticism. When 
this incident came to the knowledge of Venkatesa Diksita, one of 
Sadasiva's fellow-pupils, he gave vent to his thoughts in the following 
couplet: - 


vorranayerseeed Yeftray i * 


Even to those who hold the world as valueless as a straw and who have 
mastered al] the secrets, it is difficult to cease to be slaves to the strumpet 
fame. 


Such trivial failures and criticisms were the eye-opener, which took him 
to the highest heights of Yoga. 


8. Sridhara Venkatesa Ayyaval used to draw great religious 
inspiration from his audience with Bhagavannama Bodhendra Sarasvati 
of Kanchi Kamakoti Mutt, who used to camp at Govartapuram (presently 
known as Govindapuram), a village on the banks of River Viracholan, a 
branch of Cauvery, where Sadasiva used to be seen as an ascetic on a VOW 
of life-long silence, having renounced all worldly attachments and 
connections [literally even kaupinam (loins-cloth)]. Pained over the 
incident in the paddy field at Tiruvisalur, where Ayyaval was residing as 


* This verse is quoted differently (as reproduced below) by some, who hold that 
Sridhara Venkatesa Ayyaval was the author of this verse (cf p.28 of Sridhara Ayyaval 
caritram in Tamil by V. Swaminatha Atreya, published by Sridhara Ayyaval Mutt 
Governing Body. 
TOTS ATYel Feared | FAT II 

This particular verse, however, is not found in the collection of all verses of Sridhara 
Venkatesa Ayyaval in Sridhara Stutimani Mala made by T.M.Narayana Sastri and 
printed in 1919 by Sarada Vilasa Printing Press of Kumbakonam (Tamill Nadu) in 
Grantha. 
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a house-holder, and apprehending that the great learning and wisdom of a 
truly realized soul were going to waste, he was said to have pleaded 
privately with Sadasiva by saying that a vow of silence was necessary to 
counter the empty prattle of wordly bickering but was a vow of life-long 
silence necessary to sing the songs of God? If only he opened his mouth, 
the humanity at large would be the beneficiary of his enlightened speech 
and numberless verses of wisdom. On the spot, Sadasiva was said to have 
sung the immortal piece: ‘ale yf’ (brihi mukundeti). Sadasiva appeared 
to have quietly left the scene, lest his great vow should be demolished by 
the importunations of his dear friend, while plausibly granting within 
silently his fervent appeal, which explains his having left behind silently 
several compositions of his own to be published by his devotees in times 
to come. 


9. He started now wandering on the banks of the River Amaravati 
and Cauvery in the Coimbatore District of Tamil Nadu, where he was lost 
in deep meditation on the unknowable and the unknown. He was seen by 
people around with strange far-off looks in his upturned eyes, he being 
utterly unconscious of what was happening around him, almost like a 
mad man. When this reached the ears of his preceptor, Paramasivendra, 
he seemed to have regretted in a couplet that such madness did not 
overtake him: - 


RUSS Te: Wel Baa 4 a fe areeiifa 1 


Unknown devotees in Sadasivendra Stuti and Stavam, which it may be 
hard to believe but they persist in living, interweave many anecdotes, 
whose number is legion. Nothing ts impossible for a siddha and Sadasiva 
was undoubtedly a siddha par excellence. He cared for nothing in the 
world and he was ever and anon deeply concentrated in samadhi. His 
realization of the summum bonum of life was such that even his preceptor 
praised and envied him. He rose above the world. He had no caste, creed, 
et ai to discriminate. He cared not for food, shelter, drinks or clothes but 
was ever hankering after spiritual wisdom and was immersed in eternal 
bliss. A true mahdadtma and a divine manifestation of a true siddha, he was 
also an adept in pranayama exercise in the kevala kumbhaka mode. 
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Ordinarily, pranayama consists of a sahita kumbhaka buttressed by a 
puraka and a recaka. But after prolonged practice it is possible to 
dispense with piiraka and recaka and practice kumbhaka alone, which is 
called kevala kumbhaka. In the life-sketch of Sadasiva, 
T.K.Balasubramaniam says: 'Now would he (Sadasiva) be seen to plunge 
into the groves far wide that lay stretched on either side of the sacred 
stream and remain lost to view for many a day. Now would he be seen 
lying upon the white undulating sands of these rivers. Once, while thus 
reposing on the sands of the Cauvery near Kodumudi, one of those 
sudden floods that often rush through the stream without notice, came and 
carried off the unconscious yogi and buried him on the sands in its 
onward sweeping course. The villagers on the banks, who were the 
spectators of the scene, were quite powerless to help the yogi and quietly 
returned to their homes, deeply regretting the calamity, which, they 
thought, had befallen the great sage, whom they looked upon with awe 
and reverence. 

Three months passed by and when the freshes in the river 
subsided and water became scarce, the village officers went to the river 
for erecting the usual kKorambu. While one of the labourers plunged his 
spade deep into the bed, lo! it came into contact with some obstruction. 
The surprised workmen drew out the spade and beheld with consternation 

a few drops of blood dripping down his tool. All the officers and 
neni now gathered around him and dug a deep pit round the spot and 
wonder of wonders! they found buried deep in the sand our great 
Mahatma, his several limbs lying in different directions and himself lost 
in Samadhi. They carefully dug him out complete, and thus roused into 
consciousness, this mighty saint, whose ‘soul was like a star and dwelt 
apart' looked about him as if just risen out of deep slumber and after a few 
minutes, went his way as if nothing in the world had happened to him. 
Such had been the prowess in pranayama of our commentator, Sadasiva, 
who had plausibly gone into instantaneous Samadhi, to escape from the 
impending catastrophy. 

10. Perhaps, it would not be too low a criticism to that one made 
in the Tiruvisalur field if one pointed out an accusing finger towards 
Sadasiva for his having caused a favour from the ruler of Pudukotah 
State, to honour his fellow-pupil, Gopala Krishna Sastri (cf next 
paragraph), though he derived no benefit therefrom directly or indirectly. 
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Sadasiva, who did not give in to any one's plea except perhaps silently to 
Ayyaval on literary matters, gave in to Tondaman’s single minded 
devotion, who ‘clung to the sage (Sadasiva) for about 8 years with a 
steadfastness, which precluded all chances of evasion.’ For a ruler of a 
State, it was a paramount offer of daksina, pure and simple, which 
Sadasiva, in his discriminative wisdom, did not want to evade, nor deny 
Tondaman the merit, in the aforesaid modus operandi. 


11. ‘It was about 1738 AD that Sadasiva roamed into the forests 
adjoining Tiruvarangulam, a few miles off Pudukotah. While wandering 
in these extensive forests, he was seen by the then ruler of Pudukotah 
State - Vijaya Raghunatha Tondaman (1730-1769), who was known by 
his more familiar name, Sivajfidnapuram Dorai. This Tondaman was a 
religious man and spent much of his time in pious meditations in the 
forests adjoining a lake, which still bears his name. Pleased with the 
single minded devotion of the Tondaman, who clung to the sage for about 
eight years with a steadfastness which precluded all chances of evasion, 
Sadasiva wrote down on the sand certain religious instructions and by the 
same method directed him for further information to his fellow pupil, 
Gopala Krisha Sastri who was then living in Bhikshandarkoil in the 
Trichinopoly District. This Sastri was accordingly invited to the Court 
and by a copper-plate Sdsana (edict) dated 1738 AD that still exists, 
grants of land were made to him and other brahmanas, who came with 
him into the State. The Dusserah celebrations as well as the worship of 
Daksinadmurti in the Palace Temple were now instituted on the lines laid 
down by Sadasiva. The sand, on which the sage had written the 
instructions, were carefully brought to the Palace shrine and is still 
preserved there with religious veneration and worshipped as the holy relic 
of the great sage. From the advent of Sadasiva, followed a bright and 
prosperous period for the State and the Tondamns trace all their glory and 
eminence to the spiritual influence of the sage. Sadasiva did not stay long 
in these forests, but wandered on wherever his feet led him, spreading 
sunshine and happiness, wherever he went.’ ° 


* Quoted from 'Sadasivendra Sarasvati - a sketch' by T.K Balasubrahmanyam, published 
by Vani Vilas Press, in 1909. 
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12. Sadasiva spent his last days in Nerur in Trichinopoly District. 
‘After a long life of silent meditation, he, one day told the braéhmanas of 
Nerur that on a particular day (i.e.. jyesta suddah dasamt) in the month of 
mithuna, he intended to attain beatific union with the Supreme Being and 
if the villagers were prepared for the event on that day, a brahman would 
be coming with a bdnalinga from Banares, which should be consecrated 
in a temple by the side of his samadhi’. Precisely on the appointed day a 
brahmana did turn up from Banares with the bdanalinga. The great 
Jtvanmukta descended of his own accord into the pit specially dug out for 
his samadhi and attained beatific union with the Absolute. The people 
assembled there performed the necessary ceremonies and had the temple 
erected by the side of the samadhi, which is the only one well known in 
South India. Tondamans of Pudukotah made extensive grants of lands for 
the performance of religious services in this sacred shrine. All expenses 
of the celebration of the anniversary day every year were being defrayed 
by the Pudukotah State. 


13. The 33rd Pontiff, Jagadguru of Sringeri Sankaracarya of 
Sarada Mutt, Sacchidananda Sivabhinava Nrisimha Bharati ° (1867- 
1912) had this most worshipful Sadagiva as his ideal and longed for the 
day when he would be as free as Sadasiva. He was having then in his 
possession a picture of Sadasiva, a replica of which is given here as 
frontispiece just as it embellishes our publication, 'Yogasudhakara’. That 
was perhaps the only picture of Sadasiva in existence more than a century 
ago because only this kind of picture one normally comes across in South 
India with all devotees of Sadasiva besides the one taken out at Nerur on 
mithuna jyesta suddah dasami around the temple and samadhi. 

14. Sadasiva- appears to have composed several works but only a 
few of them are now available. He composed most of them, not all, when 
he was studying and practising under the guidance of his preceptor, 
Paramasivendra Sarasvati. Though the Vani Vilas Press, Srirangam, 
published a number of works in the first decade of the last century, yet 
many of them, are out of print and are not readily available. Of these, the 
Brahmasiitra-vri'ti titled Brahmatatvaprakasa and Yogasitra vr'ti entitled 
° Cf Sdasivendra stava, an eulogy by him to our commentator, annexed to our 
publication 'Yogasudhakara’, viz. this book. 
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Yogasudhakara, besides Atma vidya vilasa are by far the most important 
and impressive. Apart from these, it was held out that other dipikas for 
about a dozen Upanisads, then believed to have been existing, were 
promised publication towards the fag end of the first decade of the last 
century. Sadasiva was reported to have turned out a poetic version of the 
siddhantalesasangraha of Appayya Diksita ” in his siddhantakalpavalli. 


15. There are several vrif'tis on Yogasiutra, and several of them 
have been printed and published. But Sadasiva's characteristic exposition 
of the terse aphorisms of both Patafjali (Yogasutras) and Baddardyana 
(Brahmasiitras) in his gloss on them is marked by simplicity of style, 
lucidity of expression and dexterity of reasoning, though they are based 
on the style and version of Vyasa's and Sankara's commentaries but with 
economy of words confined to the very point. His invocatory verses at the 
start of each chapter and at the end of his commentary in both the cases of 
Patarjala Yogasttras and Badaradya Brahmasitra, mark him at once a 
poet of extra-ordinary standard. Bearing in mind the utility of his 
commentary on Patafjala Yogasittras to students and scholars alike, 
while translating it, for the first time in English, his commentary in 
Sanskrit is quoted in full alongside, which should surely commend itself 
to all lovers of Sanskrit literature. 


16. Though something of Sadasiva could be gathered from the 
available account of his life-style, much more of his stature of attainment 
can be gathered from his charming verses in Atmavidya Viladsa, which 
describes the greatness of a yogi, who has realized the true Self. Those 
who have had the opportunity of reading it, say that, while going 
thorough it, one felt as if one were reading a faithful description of 
Sadasiva himself. Even without any one having to be swayed by the 
popular accounts of the supernatural powers reported to have been 
exhibited by Sadasiva, who, by no account, was practicing Madhupratika 
or Visoka Siddhis, one would be convinced of his high spiritual 
attainments by reading his poems and vrir'tis. We can do better to quote a 
few sample verses: 





” Appayya Diksita lived during AD.1520-1592 (ef footnote 2 supra). 
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AS Wass Asset A Pade | 
By abandoning the allurement of scriptural injunctions, * 
As well as all occupations of business fully abandoned 
And by resorting to be on the straight road wholeheartedly, 
A Yogi becomes as motionless as does a steady lamp. 
The wide road of asceticism kindles 
Internally unbounded knowledge: 
Mounted on the Mansion of Reality, 
The ascetic delights with Freedom. 
AMIGA Flat Aas: WA: | 
RAoaANEedoea Asa UI 
With hope dispirited, 
(but) silence (maintained) 
Decorated by desirelessness, 
(but) Peace (maintained) 
Begging only a handful food, 
(but) stationed 
At the foot of a tree, 
a Sage wins (emancipation). 





May be, the rendition of the English translation does not bring out what Is 
lyrical in the Sanskrit verses but certainly, it is hoped, it brings out the 
portrait of Sadasiva's ascetic life. 


* Sadagiva was an advita vedantist. His especial stress on ‘abandoning the allurement of 
scriptural injunctions' must be understood with reference to the general conditions 
that were prevailing in Tiruvisalur (Sahajirajapuram) during his time. The majority 
of the drdhmanas that peopled the village in the latter half of the seventeenth 
century were diksitas, who followed the vedic imjunctions contained in pirva 
mimamsé, having performed a number of yvajfids and they were not prepared to 
admit the easy way of attaining salvation through the eficacy of bhagavannama, 
which was being propogated by Bhagavannama Bodendra Sarasvati and Sridhara 
Ayyaval. Those interested in details may refer to the book in Tamil, entitled 
Sridhara Ayyaval Caritram, authored by Tanjore V. Swaminatha Atreya and 
published by the governing body of the Tiruvisalur Sridhara Ayvaval Shrimatham. 
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fl. BACKGROUND OF INDIAN PHILOSOPHY 

17. Essentially, Indian Philosophy is spiritual. It has its roots in 

Veda and Vedanta. The Veda has four branches (Sakhas), Rgveda, 

Samaveda, Yajurveda and Athavaveda, Each branch has attached to it a 

sacrificial procedure (Bramhana), ending finally with Vedanta (the 
Upanisads). 


18. At the threshold of mankind, we find the natural elements and 
the atmospheric phenomena are deified by the vedic people in their oldest 
book, Rgveda. To them, their worship is the worship of Nature, leading 
up to Nature's God. The trinity of agni (Ghavaniya, daksina & 
garhapatya) is the central theme of the Vedas, The dyavaprthivi (sky and 
earth) are the Universal Parents. Indra is the god of battle. Varuna, the 
upholder of physical and moral order, is the forgiver of sins. The sun 1s 
deified as Visnu, Urukrama, Sirya, Mitra-Varuna etc. By far the easily 
best and the most enchanting of the vedic deities is the Usas, the goddess 
of dawn, who provoked the most graceful vedic poetry. The poetic 
consciousness and geniuses of the unencumbered primitive mind are 
reflected simpliciter in the colossal hymns addressed in adoration, praise 
and prayer, to the favourite deities. The fantastic cosmogonic legends and 
the mythological stories enmeshed in the earliest hymn of Vedas and the 
prosody of Brahmanas do not only yield us a glimpse of the abode of the 
vedic society in the remotest past but display the primitive mind exerting 
and grappling the various forces and phenomena of Nature as an 
aggregate of animated Entity with supernatural powers and a divine spirit, 
capable of bestowing a good, or exerting an evil, influence on the human. 
To please them and to obtain their favours, sacrifices (vajfias) are offered 
at definite intervals. The sacred fire (agni) is treated as a guest and 
maintained at every home constantly for performing sacrificial offers to 
gods every morning and evening, on every new and full moon and at the 
commencement of every season and half year. In the result, based on the 
movement of the moon, the sun and the stars, the associated yajfia- 
samskaras correspond to their cyclic phenomena of a year. 


19. The succeeding generations, endowed with creative 
imaginations embellish the original form with secondary accretions of 
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what contrary celestial planetary dispositions they witness. Over a long 
period of time, several rks came to be revealed to, and seen by, several 
vedic bards referring to events, of which they were not witnesses in the 
former age of their forefathers. navagvah (nah purve pitaro navagvah) [cf. 
RV, VI-22-2,], and (angiraso nah pitaro navagvadh atharvano brgavah 
soumyasah) |[cf. RV. X-14-6.] etc. Yet the succeeding generations further 
contribute by proliferation [cf RV. V-90. - Purusa Sukta verses]; compare 
more especially verse X-90-26 with verse I-164-50 with particular 
reference to Saikhayana Srauta Siitra V-15-15a. Our purpose is not to 
indulge in historicity but draw a sketch of the background to Indian 
Philosophy. Suffice it to say, the evolution of beliefs based on 
personification and worship of natural phenomena must necessarily have 
been spread over a considerable millennium in archaic time before their 
redaction into Samhita, Brahmanas, Upanisads, Sutras etc. mostly 
collected, from various surviving families of the unprecedented deluge 
and cataclysm known to history. In this process, which came later but 
inherent in the antiquated past, the surprising thing is that even satirical 
verses are preserved to posterity [cf RV. VII-103]. 


20. Recognition of Atharva Veda as a divine revelation was not 
accorded it for a considerable time, confirmation of which may be traced 
to RV. X-90-9. "For the follower of the Atharva Veda it was, therefore. 
necessary to demonstrate the superiority of their own Veda to the RI, the 
SV. and the VS. Perhaps the most effective means. employed for the 
achievement of this object, was to invent legends and allegorical stori€s, 
in which a certain task is proposed for them. The RV., the SV.. and the 
VS., are invariably shown to be’ incompetent in its performance, and It 1S 
given up as too difficult by the three Vedas, in succession, being finally 
accomplished by the AV., whose superiority over the other three Vedas 1s 
thus implicitly expressed...." ° 


21. While the followers of Atharva Veda succeeded in their 
sectarian battle with their counter-part. their gimmick set in motion the 
scepticism in Indian Philosophy, the echo of which is traceable 1n some 


‘ Cf Lakshman Sarup's Introduction to the Nighanm and the Nirukta, pp. 72-74, 1984 
Reprint (1920 Pub. M.Banarsidas. 
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Aranyakas and Upanisads. Yaska (whose date is undetermined, ranging 
between BC.700 & BC.500), a rationalistic etymologist sans bigotry and 
fanaticism has had occasion to refer and refute '* the view held by a 
Kautsa, who asserted and maintained that the vedic verses were 
meaningless. It is therefore, evident here, though indirectly, that at least a 
section of the society had started seriously inquiring into the vedic 
ceremonialism. But ¥Yaska's rebuttal met squarely the point: 

aeareh a vrata | yeaa: @ vata | | 

"As to (the objection) that their meaning is obscure, 
(we reply) that it is not the fault of the post if the blind 
man does not see; it is the fault of the man." '* 


"The earlier anti-vedic scepticism, together with the doctrines of the 
Buddhist, the Carvaka and the Arhata systems must have created in 
course of time a considerable amount of opposition to the teaching of the 
Vedas. It was, therefore, necessary for the followers of Vedas to answer 
the objections of their opponent and re-establish their position. Hence 
Jaimini was compelled to devote almost the whole of the first Adhyaya of 
the Piirva Mimamsa to the examination and refutation of such objections. 
The substance of Kautsa' criticism, together with the subject-matter of 
Yaska's rejoinder is amplified with numerous additions in the first chapter 
of the Pirva Mimamsa."° 


22. Kumdarila Bhatta and, after him, Sankara, restored the 
shattered supremacy of the vedantic philosophy to its pristine glory. 
Sdayana (whose date is fixed for the latter half of the 14th century) 
reverted to the Kautsa's controversy in the introduction of his 
commentary on the Reveda where he quotes Apastamba as having said, 
‘The Veda is the name given to the mantra and Braéhmana’ 


23. The Veda as such is called Gnusrava because the preceptor 
recites the phone on every syllable with accent, the sound of which travel 


" Cf No.1.15 & 16 (Nighantu pp.37-39) ibid. 
Cf No.1.16 (Nighantu p.39) ibid. 

'°- Lakshman sarup's English translation. 

Of Lakshman sarup's Introduction to Nirukta pp. 
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to the ear of the disciple, who repeats it and memorises the whole in 
course of time in the same form and with the same intonations as taught 
by the preceptor. Our highly educated and civilized mind would impute it 
to the absence of scripts at the earliest point of time of known human 
existence. But the system of dnusrava obtains even to-day 
notwithstanding printed vedic:text; for, the Hindu mind considers it a 
duty to mankind, to preserve the purity of the vedic sound and virtues 
with religious care and composure, to guard against corruptibility of the 
traditional codes and to perpetuate the divine revelation for all times as a 
means of attainment of the ultimate end of emancipation from the circuit 
of life. If one reflects on the various samskdras (refined concept of 
virtues), of the vaidika society, with a patiently refined mind subjected to 
constant and earnest practice of spiritual absorption over a long period of 
time, one cannot but discern clearly the ‘spiritualism, scripturalism and 
traditionalism' lying at the root of the vedic virtues' for purposes of 
governing the created body so that it is irreproachable.' (Cf Sadasiva's 
comments on Aphs. I-23 & I-29). 


— 


Il. BACKGROUND OF PATANJALA YOGASUTRA: 


24. Vedic traditions held a sway so long as the performance of the 
sacred rituals in pursuit of prosperity and wisdom was not undermined. 
Brahmaivadis kept a low profile until the unorthodox religious systems of 
Buddhism and Jainism confronted the vedic omnipotent sacrificial 
ceremonies. By and large, in ancient times, religious arguments and 
counter-arguments in learned assembly sessions were the methods by 
which theses were advanced, defended and maintained. Nominal 
acknowledgment of the infallibility of Vedas was the condition of the 
Brahmaivadis for any intellectual pugilism. Belief in the existence of God 
not being insisted upon for any speculative religious and philosophical 
tournaments, there was utmost freedom of thought and expression for any 
kind of attack on Brahminic orthodoxy. These sorts of religious exercises 
resulted ultimately in vedantic philosophy subduing all the different 
school of thought, though each one of them served the most useful 
purpose of evaluating the vedantic realism. Of these. six were extant, viz: 
Sankya, Yoga, Nyaya, Vaisesika, Parva Mimamsa and Uttara Mimamsa. 
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25. The genuine belief of the Mimamsakas is that Vedas are not 
merely an arrangement of words perfectly in a particular order, 
possessing a dormant potency in them actually, when intonated with 
accents in the manner taught by the preceptor, but also are eternal (nitya), 
without a beginning (anddi) and not created by a human author 
(apauruseya). This visual faith persisted not only in antiquated times but 
persisted right up to modern times as it persists even to day. Nevertheless, 
it was not without determined but unsuccessful attacks from the other 
schools of thought. The. Nydya and Vaisesika philosophies were 
originally atheistic. They were certainly contradictory to Mimamsa. They 
became theistic in course of time. Naiayikas, while denying the doctrine 
of eternity, admitted the authority of Vedas on the basis of their having 
emanated from competent persons having intuitive perception of duty 
(saksatkrita dharmanah). The system of Vaisesika was evidently of much 
greater antiquity than Nydya and they believed that the Vedas were the 
works of Rsis, though not of Jsvara. Vaisesikas were referred to by 
Sankara as ardhavaindsikas or seminihilists (cf Sankara Bhasya to BS. 
II-2-18). Later Natyayika and VaiSsesikas freely discussed the nature of 
God, while considering the theory of Atman. 


26. Saikhya attacked the pessimism of Buddhism and Jainism and 
developed a system that gave the analytical enumeration of the principle 
of cosmos, which set the trend for metaphysical speculation in Indian 
Philosophy. They agreed with Naiayikas by regarding Vedas as 
pauruseya in the sense that it emanated from Primeval Purusa. They 
admit God as a nearly perfected being, temporarily in charge of a cycle of 
creation. Patanjali of Yoga Philosophy solved the question by making a 
distinction between the successions of word as arranged in Vedas 
(varndnupurvi) and their contents (artha) so that the eternality subsisted 
in their sense (artho nityah). This view was opposed to that of the 
Mimamsakas, who held both sense and order of words are eternal. 


27. The Sankhya and Yoga go together because the latter is based 
on the excellent teachings of the former. Sajkhya put forward its theory 
and Yoga presented the practical side of it. The systematic thought on the 
subject of Yoga Philosophy was pre-existing at the time of Patafjali and 
what he did was, to collect and sum it up in his aphorisms. The Yoga 
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system had no polemics against the other systems of thought mainly 
because each system had it in some form or the other and it served as a 
link between Sankhya and Vedanta. The supremacy of psychic over the 
physical, mind over the body is evident throughout in the exposition of 
the aphorisms. A perfect control of the mind leads to Intellective Vision, 
with potential prospects of the attainment of the highest non-attachment 
towards worldly things and that paves the way for self-realization and 
emancipation. It is contended that /s‘vara pranidhana in Aph. I-23 to 27 
and II-1 & 45 was a later insertion. Even if these aphorisms were to be 
disregarded, the Science of Yoga, systematically presented in the rest of 
the aphorisms, taken as a whole, is not affected. 


28. That Yoga held out nothing better than what Sankhya held out, 
is not altogether unwarranted, Towards the end, it leaves the perceptible 
(i.e. the individual soul) beautifully vague. Emancipation merely means 
the 'resolution in the reverse order of the Energies bereft of purusa’s 
interest’ or, in the alternative, it is self-establishment of the Con-Science- 
Power (citisakti). The problem of Saikhya was the perplexity of the 
relation of purusa with prakrti in the ultimate analysis, while the problem 
of Yoga was no less than the absence of the third principle to connect 
citisakti (Con-Science-Power) with prakrti (the primeval substance). In 
this context, it may be said that Vedanta starts where Yoga has left. 


29. All schools of thought must ultimately trace their origin to 
Vedas and their end in view was liberation from worldly bondage to get 
over the three distinct miseries of Gdydtmika (self-produced miseries), 
Gdhidaivika (miseries of Destiny) and a@dhibhautika (external miseries 
from other created being). The speculations of Nyaya philosophy met 
with logical realism i.e. a reasoned knowledge of objects, while Vaisesika 
stepped into the atomic constitution of things, which the former accepted 
without much argument, just as Yoga system adopted in limine the 
twenty-five principles of Sankhya. Thus, though each system sought an 
independent line of speculation, each system contributed something to 
enrich the other. Except Yoga, all other schools of thought rose against 
the efficacy of vedic injunctions but finally each one of them contributed 
to the better appreciation of the vedantic Philosophy drawn from vedic 
hymn. 
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IV. SADASIVA's COMMENTARY ON YOGA SUTRA: 


30. Those who may look forward to the commentary of Sadasiva 
for modern ideas on Yoga would be pleasantly disappointed. His 
exposition of the Science of Yoga conforms strictly to the orthodox lines 
of exegesis. He says it at the outset of his commentary that his, is but the 
cream of what was elaborately taught him by his preceptor." His 
commentary is useful to us on two grounds, Firstly, it was traditionally 
imparted to him. Secondly, it is one based on experience of countless 
mystics and sages of yore, including Sadasiva. As recently as three 
centuries ago, almost after the manner explained in Bhagavad Cita 
verses,'” he came to live it the way he preached it in the world through his 
poems and commentary. Though himself always containing the world in 
Yoga (union with the Absolute), he was a beacon light for others, who 
sought after spiritual emancipation. 


31. Our commentator, Saddsiva belonged to the age-old school of 
learning Vedas under a preceptor, who preserved and transmitted the 
vedic texts from generation to generation in the pristine phone and accent. 
Such preceptors gave individual, immediate and wholesome attention to 
students, who were privileged to have residentiary status with them. 
Preceptors, in those days, were never overburdened with more than four 
such students at a time. This class of people, avoidably and erroneously 
much derided as the ‘chanting frogs' was destined by virtue of accident of 
birth, to memorize Vedas with religious devotion and self-sacrifice from 
the age of five, not for any worldly pelf or power, pleasure or passion, but 
for knowledge for the sake of knowledge. The session of cor-mitting the 
vedic verses to memory, a fairly long and exacting one, was. and is even 
now, in a particular form of recitation called vikrtis, which are eightfold 
thus: 

Wel Aer Fear Var east evSt Tal wa: | 

ical fanaa: STH: AST aatety: || 
so that everything was so indelibly imprinted in memory that any verse 
from anywhere could be recalled correctly at any time at will. When a 
student could recite Vedas in all these eight disciplines without any 


'* Cf Invocatory Verse No.4 to Chapter | infra. 
" Cf BG.IV.42 to 44 (vide footnote 9 under Aphorism II]-6.hereof). 
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mistake or error, he was declared a ganapathi, meaning one who had 
gone to the zenith of, and mastered, the eight modes of recitation. After 
this mugging up, a regular course of what .is called angddyayana 
(auxiliary study) was used to be commenced and vyakarana (grammar), 
tarka (logic), kdvya (literature), ndtaka (drama) and alankara (rehtoric) 
etc., leaving it to the students themselves to develop and specialise later 
on in whatever discipline they choose. At the end of this preliminary 
study, their residence with the preceptor terminated and the preceptor 
declared them fit enough to launch on their own and succeed in life. 
Here, there was no issuance of paper certification in vogue, but the 
students were known by their attainments, the greatness of the teacher 
reflecting in the pupil and that of the pupil, in the teacher. The students 
were then returned to their parent for initiation into the order of a 
householder. Under this dispensation of education, which quite differed 
from modern education, a student stored up every thing in his memory 
much akin to the modern computer, in which whatever was fed could be 
retrieved with great advantage, with, of course, a world of difference in 
that, while the insentient computer has no ego, the sentient student has 
one that exerts, as it were, always for higher and higher intuitional 
development. Our commentator went through such a discipline in 
education and his early discernment of the afflictions associated with 
worldly life sent him in search of his next preceptor, Paramasivendra, for 
initiation in yogic practices and that explains his orthodoxy in 
yogadarsana. Besides, our commentator, being a Vedantin, was an 
upholder of uttara mimdmsa and this is a further reason for his being 
orthodox in his exposition. 


32. Our commentator implies by his introductory comments at the 
commencement of Sadana Pada [cf Ch. II hereof] that the Yoga 
aphorisms of Patafijali in the first chapter, Samadhi Pada, would meet 
the requirements of those who have collected their thoughts in abstract 
meditation, with devout steadfastness, to accomplish the highest spiritual 
absorption. Perhaps, it is because of his conviction that the first chapter 
alone, taken by itself, would serve the purpose of all that 1s necessary and 
essential to know about emancipation and strive after it. What ts 
obviously intended by this, is that it is quite sufficient for one who has 
practiced the dharmasdstra, who has fulfilled all injunction of karma 
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kanda as a householder and who is, in due course, ready to embark on 
self-realization and final emancipation in the sense of deliverance of the 
soul from recurring birth. It is in this light, the first chapter defines the 
difference between the Cognitive (Seeded) and Ultra-Cognitive 
(Seedless) Spiritual Absorption. In other words, it refers to those who 
have controlled and introverted the externally flowing mind and 
Streamlined it to start on its inhibitive functions in the third and fourth of 
the four orders (asrama) of life. 


_ 33. The first part of the second chapter (ie. Aph.II-1 to II-27) 
explains the external practice of the expedients of Yoga in order to show 
how to motivate and counter the mind that is not fully developed and is 
still clinging to worldly objects, instead of engaging itself in inhibitive 
research operations. A third category of potential practicants of Yoga 
cannot be ruled out. Those whose mind is worse than the aforesaid second 
category of people by having its own directionless bent and any one who 
lS 4 novice to the Science of Yoga, would fall under this category. For 
them, the advice of our commentator is that they should start practising 
from the second part of the second chapter, that is to say, from Aph.II-28 
to AphIll-4. The rest.of chapter III recounts the various accomplish- 
ments incidental to spiritual absorption and chapter IV defines 
Emancipation. Thus, the Science of Yoga caters for, and is useful to, all 
irespective of caste or creed, to which one is labelled and baptised by 
Virtue of: birth, at any stage of life and anywhere on the globe, who 
Seriously inquire into the mystery of the ‘inner’ Life and the ‘outer’ 
Universe, to understand and solve their deeper bewilderments. 


V. RELEVANCE OF SADASIVA's WORKS IN MODERN 
TIMES : 


34. It needs hardly to be iterated that Sadasiva's Vedantic Kirtanas 
and Hymns arose in the really Modern Era, i.e., the 18th century a time in 
which there was a sort of efflorescence in intellectual pursuits with 
literature, music, philosophy efc., in the Chola Desa under the local 
Maharastra Kings, who themselves were learned and took infinite 
interest and pleasure in inviting learned men of all shades, to live very 
close by in Tiruvisalur such that the Kings could be in their midst as often 


29 


INTRODUCTION 


as they wished, on a sojourn from Tanjore. Sadasiva's contemporaries 
were Bhagavannama Bodhendra Sarasvati, of the Kanchi Kamakoti 
Sankaracarya Mutt and Sridhara Ayyaval of Tiruvisalur. All the three 
were the staunch propagators of bhakti through singing in praise of God, 
to cater to the masses at a time when the vedic ceremonialists spoke from 
the ivory tower. There were occasions when all the three were together in 
Govindapuram, a small village, situate a little away from 
Tiruvidaimarudur and Aduthurai in Tanjore District of Tamil Nadu. 
Among the many immortal évitis of Sadasiva, this one is the most 
beautiful and thought provoking indeed. Many past (notably GNB * in his 
own inimitable style) and present day musicians handle this kriti deftly in 
‘Sama raga’: 

aad Fatt Fat 

aa Fart tI 
Saneaerren | 
GJ lo rc apr=:)| tale 
FedaatiotatsrayH. | 
SUEMIEGECCORCDILGL| 
'O! Mind, move in the Supreme Being, 
Move in the Supreme Being. 





‘Move in that Supreme Being who sports at the high bosom of his 
beloved Laksmi, who is the (all giving celestial) mandara tree in the 
houses of those who serve Him, whose locks are decked with the feathers 
of the exhilarated peacock, whose glorious cheek outshine a mirror, who 
is looking up to the moon of the Paramahansas' like a Chataka bird and 
from the flute blown by whom music flows in a stream.’ '": 


* Gudalur Narayanaswamy Balasubramaniam, BA (hons), Annamalai University, a 
student of music par excellence and the disciple of Tiger Waradachary of the said 
Unviersity and the illustrious son of G.Narayanaswamy of Gudalur, Tanjore District 
(adjacent to Maharajapuram) the renowned Headmaster of the Hindu High School, 
Triplicane, Madras, (Tamil Nadu) in the twenties and thirties of the last century. 

'° The English translation given here, is the verbatim translation of late Dr. Raghavan in 
his Prayers, Praises and Psalms (1938 publication of G.A. Natesan & Co. Madras. 
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35. The modern trend of the bhakti cult has lost its mooring on the 
high seas. It is so beautifully culled out by Bengali Baba in his postscript 
to his English translation of Vyasa (cf, Appendix) that I cannot resist the 
temptation of quoting the relevant portion in his own words: 


".. The people in general erroneously think of the term b#a&ti as an 

emotional love towards God, which ensues from the exhaustion of 

mental force by means of pushing and shoving, rolling and 

tumbling, springing and jumping, crying and shouting and weeping 

and bursting in praise of their sectarial gods. They labour under the 

impression that the term bhakti Sastra signifies a philosophy of 

love, which has no concern with the Six Texts of the Indian 

System of Philosophy, but it is quite distinct and separate from all 

of them and even from the vedic authority. They hold that bhakti 

(devotion) is the easiest path for becoming a lover of God by 

leaving off all the spiritual obligations pertaining to the social and 

religious observances and even by forsaking all the moral 

obligations of humanity. They stick to their own principles by 

following the dictates of their free will without paying any heed to 

the rational and reasonable conclusion of any authority. By taking 

bhakti as female, many of them being male in form and shape, 

wear the female dress and ornaments, and mix themselves up with 

the females by leaving off the moral characters of the males for 

becoming a beloved to their created lord. Thus, we find that the 

people hold the idea of bhaksi as irrationalism and inactivity of the 

ra caused by the compression and suppression of the mental 

orce." 
The namasankirtana as a form of worship popularized by Sadasiva and 
his contemporaries towards the close of the 17th and the beginning of the 
18th centuries had an aesthetic fervour to realize the transcendental 
experience, not at the cost of rationalism but by extolling the settled 
belief in, and the infallibility of, the vedantic traditions. They 
demonstrated it by their exemplary life, Sadasiva, the digambara, as the 
greatly respected ascetic of the highest order of monism, Sridhara 
Venkatesa Ayyaval as a true householder and Bhagavannama Bodhendra 
as the Institutional Guruparamparya Head of the Mutt established by 
Sankara himself as his own for pursuing his worship of 
candramoulisvara after his digvijay and his having established four Mutts 
in the four corners of India during his digvijay. The namasiddhdnta 
developed by them soon caught up with the succeeding generations. Then 
the proverbial musical trinity of the Tanjore District, Muthuswamy Diksit, 
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Syama Sastri and Saint Thyagaraja, followed suit. For-them, it was a way 
of worship through 'sound', nddopdsand. The late K K. Shah, a past 
Governor of Madras, once spoke at an annual conference of the Music 
Academy of Madras thus: ".... scientifically interpreted, sound, air 
medium and hearing leads to understanding of the harmony in the 
individual. If man discovers this harmony, he can seek it between himself 
and the cosmos... And this is what music leads to ultimately." [From a 
report appearing in "The Hindu’, Madras]. In this context Sadasiva was 
the forerunner through the media of his Vedanta Kirtanas, Hymn etc. 


36. The Hindu mind does not despair in terms of Schopenhaueren 
pessimism that ‘the best thing about man in this world is that he should 
not be born at all; if he is born, it would be better that he dies in youth’. 
Strangely, in contradistinction, our sages of yore prayed for the whole 
humanity and showed us the way to pray likewise for the whole humanity 


thus: 


agedated qmagie | asda aed: at sitter are: Set 1 
That eye, the benefactor of god, the resplendent (i.e. the Sun) has ascended. 
May we see (Him) a hundred autumns! May we live a hundred autumns! 


Our sages considered life as something worthwhile living for a hundred 
years, for God, in his wisdom has given this life to enjoy and live with 
Nature with her mysterious beauty spread all around only to realize our 
Self. Under modern conditions of city-dwelling and bread-winning spree, 
we become automatons. We have little or no time to sit with Nature to 
reflect on the philosophy of life. People do not generally care for any 
self-inquiry. None ever approaches such an inquiry in any serious way 
until one meets face to face with reality of things on some turn of events 
in one's life when problems confront but solutions elude. Cases are not 
wanting when many get worked up with trivial matters, some unable to 
get over anger, passion, jealousy and despondency and others suffer from 
physical ailment and the like Our education, in which we are taught to 
draw out the good in us, has no effect on us. 


'® RV. VIL. 66. 16. 
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37. Yoga as practised in the East, has the answer to such of these 
problems. The Science of Yoga as propounded by Patanfjali, 1s not an 
armchair psychology or useless verbiage but a perfected practical way of 
developing self-culture. It lays down the modus operandi to synthesise 
the body, mind and soul, for the realization of the purpose of life as such. 
Swami Vivekananda in his preface to Raja Yoga says: 


"The aphorisms of Patafijali are the highest authority on Raja YF aga... 
Each soul is potentially divine. The goal is to manifest this divine 
within, by controlling Nature, external and internal. Do this either by 
work or worship or psychic control or philosophy, by one or more OF 
all of these, and be free. This is the whole of Religion. Doctrines or 
Dogmas or Rituals or books or temples or forms, are but secondary 
detail.” 


Even the Materialist West ha arrived at the same truth: 


" The 20th century*physics has now landed up in the consciousness of 
the individual or the participant. Max Planc. the German Nobel 
physicist and propagator of the quantum theory, gives a strong support 
and evidence. In an interview for the London-based newspaper, 
Observer, he had categorically stated that 'matter is a derivative of 
consciousness'," !” 


38. The present English translation of Saddasiva's Sanskrit 
commentary was taken up by this translator as it helps us understand the 
common fund of the national or popular Indian Philosophy, however 
much it may be different in delineation in the conventional Six Darsanas 
and to appreciate the emerging holistic outlook at the present state of the 
spiritual evolution of man. In this endeavour, if this edition has been 
found useful to any genuinely interested inquirer into the secrets of the 
Science of Yoga of the East, he will feel richly rewarded. 


'’ Cf Article published in /ndian Express, Bombay Edition [6-4-1990] by G.J. George, 
entitled, Scientific Study of Vedic Rituals. on the eve of the proposed Atiratra slated 
to be performed between April 28 and May 9, 1990, at Kundoor in Thrissur District 
of Kerala on the banks of Chalakudy River 
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PREFACE TO THE SECOND EDITION 


By popular request from the public, more especially from down 
South, we are happy to bring out the second edition of the book. In this 
edition, misprints occurring in the previous edition have been corrected. 
We have taken this opportunity to correct some of the spelling mistakes 
also both in Sanskrit and English in the previous edition. Wherever, it 
was found necessary, alterations in the text of the translation has been 
made at few places for the sake of greater clarity. 


Bombay 
31st March 2007, S. Kothandaraman 


seat FA: | 
[Obeisance unto the teachers] 
aRTqaat A aTEaarA: | 


A commentary on Yoga Aphorisms 
named 


"THE AMBROSIA OF YOGA" 
|Samddhipadah] 
SPIRITUAL ABSORPTION - CHAPTER - I 
[Invocatory Verses] 


Oe PTT | 








Through facia whom this salubrious 
inward looking mind untouched by 
Pain and Action was caused to be obtained, 
that Lord, do I profoundly worship. (1) 
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I bow unto the faultless pair" 
of opposite words of Patafijali, 
By which to purify my mind speech, 
body and this work just being done. (2) 


By whose abundant grace this treasure 
of knowledge is gained by me, 
To those sage, and to those venerable 
sages who gave it to them, | salute. (3) 


Having heard from the eloquent lotus mouth 

of the local sage,* and now having churned it, 
On the Yoga Aphorisms of Panindra,* 

asmall commentary is commenced by me. (4) 





extate 
Here, verily, the revered: Patafijali expounds the usefulness of 
wise application of the Science of Yoga, as bestowed by the scriptures. 


BIA ATA (8) 


(atha yoga-anusdsanam) 
1. Now begins instructions on Yoga. 


oa sage: anend:, aalsterda | ‘aa sare ef 
ct sate reagas! tom mee Ae 





wahiiive dandahandir 1eauem al | nt & tere 
ee! Wr ay glint 





ki dvandva may also be taken reverentially to refer to the 'pair of feet’ of Patafijali. 
* This refers to Sadasivendra Sarasvati's Preceptor, (guru) Srimat Paramahamsa 
Parivrajakacaryavarya Sri Paramasivendra Saravati 
* Panindra means Patafijali. 
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| Here, the word atha means, ‘begins’, and of all meaning, 
‘auspiciousness' * is one. Yuja Samadhau - union in spiritual absorption - 
is the essential element of yoga and so yoga means spiritual absorption. 
The instruction on yoga conforms to the science of hairanyagarbha * and 





“ Properly speaking ‘auspiciousness’ is not the sense of ‘atha’ but the very utterance or 
hearing of the word is considered to be indicative of auspiciousness, as the word is 
, supposed to have emanated from the throat of Brahma. - Vaman Shivram Apte. 
Brahma: One Lord of what exists, born from a golden egg out of seed deposited in 
water. But cf RV. X.121. There, the burden of the sakta is Kasmai devaya havisa 
vidhema? -'To what god have we to apportion the oblation?' and, by the last verse, 
the answer is Prajapati [.RV - X.121.10 & 1]. 
Watee + argent feat arent oft ar eer | 


ae ataret Gguenat areq wd cate oder carom 11 10 1 
faroorred: dretardt sqaret ae: ufates are | 
3 cher feet engani wet gard gferat fare 1 | || 


MacDonnell says (cf. A History of Sanskrit Literature p.115) that this last 
stanza (X.121.10) is added to the poem at a later time to proclaim the unknown god 
to be Prajdpati. If so, the whole of the hiranyagarbha sukta 121 falls flat without 
purpose or content. Why raise a question without answering it? He also says (¢/- 
Vedic Mythology p.6) 'the tenth and the greater part of the first book of the Reveda 
are, therefore, more likely to contain later conceptions than the other books.’ Cf. 
RV. VI-53-2 where Prajapati is identified with Savitr, the sun. Can tt be said that 
Mandalas other than ten does not contain verses of later development of concepts? 
It may, however, be seen that the order of the hymns has followed the family of Rsis 
and more or less in the order of the deities, to whom they are addressed. These were 
revealed over several millenniums and were, long after, brought into a collection 
(samhita) from surviving families. Cf RI’. X.80 - Vrsakapi Sukta - Here Vrsakapi 
represents the sun in Orion (mrgasiras), coinciding with the vernal equinox. By the 
time the Jaittirtva Samhita came to be compiled, the sun has further receded to 
Anittikads, where it coincided with vernal equinox. Here, Prajaparti represents the 
sun in Arittikas (cf, The Orion, by B.G. Tilak). 

What else is Prajapari? |n TS. || 5.7.3. and VII.5.7.4. it means sacrifice, yajfio 
vai prajapatih, In TS. V11.2.10.3 it is synonymous with year sanwatarah prajapatih 
so that, when the course of daily, fortnightly, bi-monthly and half-yearly sacrifices 
are completed with Viswvan and Abhiyit days providing the equal day and night 
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is taught and explained with the means of attainment of the various 
absorption of spiritual cognition. 

Also in the same manner, it means that the instruction of the 
demonstrated yoga science is commenced to illustrate it for any one who 
is desirous of detaching the soul from matter and identifying with the 
Supreme Spirit (Kaivalyakamaya)* 

There, the spiritual absorption is of two kinds, Cognitive Spiritual 
Absorption and Ultra-Cognitive Spiritual Absorption, which 1s the 
characteristic of the mind. Verily, the mind, owing to its being 
conditioned by the three energies,” pervades the five mental planes. 

The (five) mental planes are: ksiptam (raving), mudham 
(forgetful), viksiptam (oscillating), ekagram (one-pointed) and niruddam 
(restrained). That mental state, which, pushed by rajo guna (active 
energy), lead to craze, rage, infatuation efc., is ksiptam or the raving 

mind. That mental state, where there is want of cognition (e.g., sleep OF 
swoon), is miidham or the forgetful mind. That state of mind, which 1s 
conditioned by satva guna (illuminative energy) but intermixed with the 
effects of a little active and inert energies and which is sometimes 
engaged in a meditative flair (an improvement over ksiptam), 1S viksiptam 
or oscillating mind. [In this state, the mind is specially engaged in 
working between two ends, either failure or success and not one-pointed, 
the preceding two mental states being included in this, the third]. That 
mental state in which the illuminative energy bereft of the influences of 


ee 


phenomenon at the two equinoxes, a year comes to an end and another starts. 
Nevertheless, Prajapati is clearly identified with hiranyagarbha in TS.V.54.1.2: - 
_ofieeoernet: aaterfara gratareer utraer sari fewer: «.. 

The kah in the siikta X-121 is identified with Prajapati in TS.1.7.6.6. : 
prajapatirvai kah . 

The Hiranyagarbha Science, thus, includes Agnihotrta, Darsapuirnamasa, 
Soma Sacrifices et al by performing which, in the manner prescribed, one does not 
return to life with body but become a Manu to govern future creation. 

In fine, the instruction on yoga Science is for all who aspire for emancipation, 
irrespective of whether one aspire to become bodiless or wishes to merge with the 
Supreme to cut off the cycle of life. 

* Kah is kevalam in the sense that it is one and absolute; Kaivalyam is derived from 
kevalam. 

” The three energies are three gunas viz. satva (Illuminative), rajas (active) and tamas 
(inert) energies. 
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active and inert energies, promotes an onepointedness in all those trained 
to achieve but waiting for this, is ekagra or one-pointed mind. That 
mental state, which being in an one-pointed attention exercises an 
influence to bring about a tranquility of all the first three aforesaid mental 
states, with a residual habitual potencies (samskdra Sesa)" is Niruddam, 





* The one-pointed mind is the Cognitive (or the Seeded) Spiritual absorption, referred to 
in Aph. I-46 (but cfAph.I-41 to I-46). The restrained mind, having further 
restrained all the residual habitual potencies, (i.e. samskdra Sesa), is the Ultra- 
Cognitive (or Seedless) Spiritual Absorption, referred to in Aph. I-51 (but cf. Aph.I- 
47 to 1-51& ['V-27,). 

Now what is samskdra §esa? . Samska@ra means all those purificatory 
ceremonies [Manu mentions about 12 (of. MS.1!-2727)] in connection with a being 
right from entry into the womb till its death, ie. from pumsavana, simantonnayana 
till funeral rites. Here, it means the impressions gained of the efficacy of these 
samskaras together with the fear of the consequences of non-performance thereof. It 
is habitual, because one becomes habituated in them by virtue of doing them as 
one's duty in terms of vedic injunctions. It is residual, because it remains to be 
restrained at the end of Cognitive Spiritual Absorption. When even this and other 
potencies that arise out of practice in the spiritual absorbent cognition, are 
completely restrained, the yogi is in Seedless Spiritual Absorption. a 

The yoga or union, as we see it in both the karma kanda and jfidna kanda, IS 
essentially a mystic approach to attain emancipation. Parafjali, in these aphorisms, 
confirms it. Sitras!-23 to 1-29, we shall see as we progress, are more meaningful 
for those who are interested in, and qualified for, the path of mysticism. The 
technique in these aphorisms is just jaya on Om, the prasthanatraya (4 UM) and 
meditation on its meaning. This turns the consciousness of the practicant right about 
in the direction of his goal, viz. Emancipation, removes all the obstacles and the 
complete self-surrender does the rest. The long and arduous path of minute mental 
control, explained in other aphorisms, is by-passed. The mystic path, however, Is 
equally arduous, though seemingly simple. a 

The problem of spiritual life and self-realization would be all too easy if 
aspirants had only to sit down and make their minds empty In the ordinary way! 
After all, is it not that religion scarcely means going to temple or doing worship 
with all pomp and sophistry but essentially one of what one does with oneself when 
one is solitarily alone all by oneself? May be, it clicks with the intensively intense 
practicant but in majority of cases, when indeed the mind is empty and if it becomes 
the devil's workshop, what is the means to prevent it from becoming as such? 
Therein lies the importance and efficacy of the anadi samskara (the beginningless 
refined concepts of virtue). If the residuary samskara is not restrained, there is no 
emancipation and if there is no emancipation, recurrence of birth is a certainty. 
Thus, samskdra becomes as circulatory as recurrence of birth, both of which is no 
less arduous to restrain and avoid. 
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the restrained or the positivised mind. Thus it is prudent to discriminate 
that, leaving out the first three mental planes, the remaining two planes 
are the characteristics of the two kinds of Spiritual Absorption (as 
aforementioned), 


Now, he (Patafijali) defines the general characteristics of the two 
kinds of spiritual absorption (in the next aphorism) - 


arises: (2) 
(vyogah cit'ta vrt'ti nirodah) 
(2) Yoga is restraint of mental operations. 


Grentgehhfthh arr geek: | ora: aiRaghreasht dae 
Tea: 11 


Yoga means restrain of the operations of active and inert energies 
of the mind. While, therefore, only illuminative energy pervades the 
mind, it is not excluded from cognitive spiritual absorption. [In this state 
the mind gives up it exhibitive® operations and takes up inhibitive 
functions. | 


TT Tegtearaansfaradare ae fafattcaresare - 
Now, while restraining mental operations, what is the real 
standing of Con-Science-Power (citisakti), which is the very self of 
intellectual perception? He, (Patafijali), proceeds of unfold it in the next 
aphorism - 


dal 3B: TaeUsaeTMy (3) 
(tadd drastuh svariipe-avasthadnam) 
(3) Then the stance of the perceiver (is) 
in his own Self (the Real Self) 


* grahya (receivable) cf Chart under Aph. I-41. 
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qa Walei adiai fte:, cer xefafaer: carnfadh caqet 
fafa: See opfeqaiteced: | fafrermdtaaa cara 
gaa sta Aa: II 


When all the sense objects are restrained, (i.e. in that state of mind 
where all sense objects are absent), the stance of the perceiver is in his 
own (real) self; similar to the effect of removing a colourful red flower as 
under a crystal.'"* The Con-Science-Power has only consciousness as its 
characteristic content but doe not have the operation of energies (which 
are a on It). 

= this will shove be depttvation of Con-Science-Power from 
its own hature, where the mind is in great activity (exhibitive habits)? 
There, he (Patafijali) says - 


ahraracataata (%) 
(vrt'ti-sdriipyam-itaratra) 
4. Conformity to the operation elsewhere. 











Although the unchanging Con-Science- Rewer} is, at all times, self- 
established in its own nature, yet when restraining of mental operations 
are not resorted to, when sense objects are produced in its sphere and 
when sense objects are reflected in it, the Con-Science-Power becomes 
the very reflected objects on account of indiscrimination, just as the 
crystal becoming red by virtue (of the presence) of the red flower. When 


The crystal remains in its own self-contained nature, when the super-imposed red 
flower is removed from under it. 
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the red colour of the flower pervades apparently the sphere of the crystal, 
the crystal does not lose its own nature." 





' Conversely, the Con-Science-Power becomes possessed of the states, which are 


inseparable from the function of the mind. 

It is relevant here to note that all the six darsanas of the Indian Philosophical 
systems (viz. Nyaya, Vaisesika, Samkya, Yoga, Mimamsa, Vedanta Darsanas) claim 
the achievement of the summum bonum of life in the final emancipation. Some 
modern philosophers think, these are separate and independent of each other. Others 
hold, these are not contradictory but contributory to one another. Yet others 
maintain, neither schools have any basis for their assertions and that these darsanas 
are the successive steps of one and same ladder. 

_ Accritical analysis of these different schools of thought is not on the cards of the 
dissertations of our commentator, Yet his comments on this and the previous 
aphorisms, taken together, demand our serious attention to understand them in the 
proper perspective. Against Aph.I-3 he comments that the Con-Science-Power has 
only consciousness as its characteristic content but does not have the operations of 
energies (gunas) and on Aph.l-4 he implies that the Con-Science-Power becomes 
possessed of the states, which are inseparable from the functions of the mind. Thus 
the mind operates only when Con-Science-Power is in association with it. When the 
mind disappears (cf Aph.|-51) in Seedless Spiritual Absorption, the Con-Science- 
Power is in plenary glory, self-sufficient-and most beautiful indeed! The vice versa 
'S an Impossibility! Then, the question arises which controls what? This is exactly 
what is indirectly hinted at here. 

Yoga Darasna has admitted without much argument the twenty-five Principles 
of Samkhya including purusa and Patafijali makes no secret that his Yoga Sutra is 
composed in the excellent teachings of Samkhya. Thus, his yogic technique is not 
based solely on Samkhya but is presented with what is excellent in S@mk/ya. The 
problem of the relation between purusa and prakrti is the most perplexing in 
Samkhya Philosophy. The union of the two is simulated to a lame man of excellent 
vision mounted on the shoulders of a blind man of efficient feet for the very purpose 
of emancipation. (cf Samkhya Karika 21, 

TEesagranty saree: AA 1 21 1 

Though the analogy suffers incongruity in as-much-as the lame and the blind 
are both conscious in different bodies with a division of labour between them as 
regards perception and movement, one of which is lacking respectively in each 
other, yet the purpose of a common goal is propped up to support the analogy. Even 
then it falls flat. The perceptible (i.e. the intellective essence - mind or buddhi) has 
the interest of both enjoyment and emancipation (cf Aph. II-18). Purusa (i.e. 
perceivable in conjunction with Con-Science-Power) has no interest except the 
interest of perception of the perceivable (cf Aph.11-21). Even according to 
Samkhya, purusa is a disinterested and a passive spectator so that, to pursue the 
analogy to its logical end, the lame may be carried away otherwise than 
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By the objective of the two foregoing aphorisms (viz. 3 & 4) in the 
sense that, by restricting which, the Con-Science-Power appears self- 
established in its own nature and, by introduction of which, it appears 
deprived of its nature, the definition of the world cit'ta is explained. 


Now, he (Patafijali) proceeds to say what the mental operations that 
should be restrained, are - 


ada: Gadel: Te BT: (4) 
(vrt'tayah paficatayyah klista-aklistih) 
5. The operations are five-fold; painful and not-painful. 


ee 
a nen Gineen : Sion wilt hein Smee 








emancipation according as the fancy of the legs of the blind takes! Sankara 
demolishes this analogy by Sommeniig on 1 Brahma Sutra 1-2-7 thus:- 


Because pradhdna is non-intelligent, purusa indifferent, and there is 
absence of a third (principle) to connect them both, there can be no 
connection of the two. And if (their) relation exists on account of fitness 
(purusa being the knower and pradhdna being the object of knowledge, the 
one presupposes the other), liberation is an impossibility because of the 
indestructibility of the fitness. The excellence of Supreme Self (Con- 
Science-Power), however, is that it has the inactivity from its own stand- 
point and driving urge from the stand-point of Mfayda (the self-expressive 
principle). 

Swami Vivekdnanda@ has, in a couple of sentences explains the chief differences 
between Sadmkhya and Yoga systems thus: "...the two most important differences 
are: first, that Patafjali admits a personal god in the form of a first teacher, while 
the only god the Samkhya admit is a nearly perfected being, temporarily in charge 
of a cycle of creation. Second, the Yogis hold the mind to be equally all pervading 
with the soul, or purusa, and the Samkrya do not". [Cf Vivekananda's Raja Yoga - 
(Preface)]. 





YOGA SUDHAKARA 


frsmraa: feos: ; defeas: wenfaemcesa safest: | sara 
qa | Maes aaa: ; anft fees wa ftsen sfa 
meafg antag afi, setae sare: | 


The five-fold mental operations are the ordinary transformations 
of the mind through cognitions (perception and inference) being 
explained later. The object of the plural number (vrt'tayah) is due to the 
manifoldness of the friendly residence of the exhibitive mind. What are 
they like? They are painful and not-painful. The painful are those 
afflictions embraced by pain, being explained later, which do not get 
established in the Con-Science-Power. The not-painful are those 
afflictions, not embraced by pain, which are established in the Con- 
Science-Power. In any case, painful and not-painful are together only 
five."* Both are to be restrained. The foolish idea that only painful should 
be restrained, must be shunned. 





Now, he (Patafjali) explains the mental operations by their names 
and characteristics in the following six aphorisms - 





iseaeihenailesemmadiiidimatidiamanme 
6. (The mental operations are) (1) Real 
Cognition; (2) Perversive Cognition; 
(3) Fiction; (4) Sleep & (5) Memory. 


The end in view of this aphorism is to confirm that there are no 
mental operations other than those aforementioned; viz. (1) Real 
cognition, (2) Perversive cognition (3) Fiction (4) Sleep and (5) Memory. 





* Of Aph. II-3 & also note $ under Aph. II-4, 
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TAAAAArTA: WAT (9) 
(pratyaksa-anumdna-dgamdah pramanani) 
7. The Real Cognitions are: (1) Perception 
(2) Inference and (3) Verbal Cognition. 


S| eaRCUE RT: TOT, 1 eee ATUTETONORRTOM | aa RUPEE 
sakatasrataaen fadate: HRATATOTE, | eG PART: afa- 
fra: aaa | wa wPaafsan fale aya- 
aren fadata: scoesamr | set fates: cam | feseaITETE 


seg oe ge il Soaps Bee ricriy 
Teast SOA: | da wiafera: wee: | SAAAMMAIGdaA 
aarti cag Hane 1 


The purport (of the aphorism) is that the real cognition are three in 
number as aforesaid, viz. perception, inference and verbal cognition. The 
reflection of the Con-Science-Power, which is the plunging entity into the 
completed operation of the mind, is the consciousness. That it is 
instrumental to mental operation, is the measure of proof. That very Con- 
Science-Power is the common sign of consciousness. There, the mental 
operation about the general and specific objects of knowledge through the 
sense organs, such as eye efc. (i.e. the five organs of direct perception) is 
the immediate perception. In that mental operation the reflecting Con- 
Science-Power is the real cognition. Thus, through profound 
concentration the quite well known distinguished mental operation by the 
special light of the Con-Science-Power is the direct and immediate 
perception. The result is, the knower is the Con-Science-Power (i.e. the 
citi-sakti). 

The mental operation that predicates a proposition by knowledge 
determined through distinguishing mark, is Inference. There the reflection 
is syllogistic reasoning. 

The mental operation that determines the sentence and its meaning 
through knowledge of the word and its meaning, is verbal cognition. 
There, the reflection is the sense of words. 
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Just because inference and verbal cognition are both equally valid 
perception, they are not to be related without exception." 





(viparyayo niin Sines ateaeipesnatiagenl 
8. Perversive cognition (contrariety) is false knowledge 
established in a form not its own. 


faqda ef wearer: | feat aed Seen aq 
FAS: Rae ast UN wae aafdfed desanfE | 
Tres GA | stat a fanctsfrenta: aa afacdsfa heaifacats- 
Ot Seesrca | aT Hera, TENT GAA, I 


Perversive cognition is on the ground that it refers to 
ascertainment of perceptible. False knowledge, after contradiction, does 
hot create action. On striving after the inherent reality of the illusory 
showing, it is seen that which was real did not enter, but that of a similar 
show having a false nature instead of the real entered, consciousness. The 
quality of the perceptible is its own true nature. Hence no unwarranted 
extension in doubt. To this created action and contradiction, even the 
learned contemplatives are subject. So also in suspicion, which is again 
from considerations of further investigation. 


WeaMAyaid ae taeda: (2) 
(Sabda-jndna-anupati vastu-siinyah vikalpah) 
9. Fiction, following the literal idea, is 
devoid of substance. 


Tel: sah: ene agrtatigeelie.. nti 
aa Terie afsenta: , a aeayrearrarc | are 
farsa, Tea Vea, II 





3" What the commentator has in mind is the authority of vedic Scriptures. 
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On hearing the pronounced sound, ‘Rahu's head', the arising 
mental operation, devoid of substance, is Fiction. Hence no unwarranted 
extension in the mental operation, following the literal meaning of the 
sentence, based on the strength of the literal idea. So also there is no 
unwarranted extension in perversive cognition, since it followed the sense 
of sound. 


WAHMs Gakist (go) 
(abhava-pratyaya-adlambana vrt'til-nidrda) 
10. Sleep is the mental operation, seizing 
the cognition of absence. 


aeaaa: wdtad afearans aafe afa, aaaiswascaa: | F 
fariteddt ofafist | cen: ‘qasencarsdt a fefacdiqry sft 


That inertia, wherein the non-existence of substance was the 
experience, is the basis of the cognition of absence. That cognition is the 
mental operation of sleep. The recollection (in conscious state) that 'T 
have had a refreshing sleep; I have had no knowledge’, is from previous 
experience; hence the mental operation (having for its grasp the cognition 
of absence). 





(anubhiita-visayd-asampramosah smrtih) 
11. Memory is the absence of destruction, 
(i.e. retention) of the experienced objects. 
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The recollection of the forefather's experience and the 
close scrutiny into such thing as occasioned by their experience is 
Memory. (In other words, Memory is remembrance of past experiences). 
By these seven aphorisms (5 to 11) from 'mental operations’ (vit ‘tayah) till 
‘of the experienced objects' (anubhiita-visaya), the definition of the word, 
‘operation’ (vrt'ti) mentioned in the foregoing second aphorism is 
expounded. It should be understood that the word ‘restraint’ (nirodah) is 
being defined henceforth by the remaining part. 





Now, he (Patafijali) explains about the means of restraining the 
five-fold mental operations - 





Mt Aaa: =k 2) 


(abyasa- sontillegiltevlien tan-nirodah) 
12. Their restraint comes from practice 
and non-attachment. 


ehetratat ede: aisent 
ormntcnk patunt 1 


By non-attachment, the natural free flow of the mind into that 
moving river of mental operations full of affections should be prevented 
and, by practice of spiritual absorption, a flooded continuity of tranquility 
be accomplished. Restraint of mental operations is, therefore, dependent 
on both (non-attachment and practice). 


7 Werarshreanssaren feed wad ; al aa factearssara 





eniaanenn 





Indeed minding constantly in prayers may be bestowed with the 
status of practice (of spiritual absorption); (nevertheless) what connotes 
‘practice in restraint’, is now explained - 
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aa feardt astsvara: (23) 
(tatra sthitau yatnah-abydsah) 
13. There the practice is the perseverant 
effort for steadiness. 


aa dare | feofataed fate:, aa i ‘adr gift ef’ 
sfrafatiardd aor | ud @ Ratittraal acl ara Scare: wa 
Ue ae:saqesme fad vda fcaniciafay see sraetari- 


Seq sepa | 


‘There’ means 'in the midst of (practice and non-attachment). 
There, the objective of restraint is (for obtaining) steadiness and fixity. 
The locative case (sthitau) is indicative of the purpose for which the 
effort is made as understood in ‘One kills tiger for his skin’ (cf footnote 
14). And thus, the effort to steady the mind should be made by intuiting 
constantly in the persevering mind that 'I always restrain the natural acts 
of centrifugally propelling exhibitive mind’, it is said. 





(Assuming that) surely, the current exercise (of mental restraint) 
Started to-day is by itself on unstable ground (and) apprehending how 
then the rising of the habitual potencies accumulated from eternity could 
be overpowered, he (Patafijali) says - 





Cf Ast .Adh, (Panini) 2.11136; aerafeart a 1 often | fafrorarisdhh eer amen i The 
locative is (sometimes) used to denote the object or purpose for which anything is 


done, thus: 
adit gifts ofa, cca | 
Hey Sat the, ay Yom Fa: | 





One kills the tiger for his skin; the elephant for his tusks, the camari cow for her 
hair and the musk deer is killed for its musk, 
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aq t qa: (ex) 


(sa tu dirgha-kala-nairantarya-satkdra-dsevitah drda-bhfimih) 
14, That (restraint), however, being served for a long 
time uninterruptedly with earnestness, 
becomes firmly grounded. 


afe feadatdat wafefate aeeq , dar ‘faaarn scan Ud 
aq: ; area mae wane vy feaer aia: ; area 








Mea: TATA | 
cafeateact 3 eda Teonie freer? sf 


Should a yogi desire to accomplish spiritual absorption in a day or 
a month, (he is mistaken and) it would be like the foolish prattle that 'the 
student, who went to study the existing four Vedas, though five days ago, 
did not yet return after learning’. For a long time, through years or 
lifetime, yoga should be practised. So does the canon rule say, ‘having 
reached perfection in one of many lives, does one attain emancipation’. 
(cf BG.VI-45). Even those who practise for a long time, if they do so 
intermittently, then the earnestness generated by yoga would be defeated 
by the rising exhibitive habitual potencies during the interregnum. Hence 
it (restraint) should be served incessantly. Earnestness (satkara) means 
reverence. In indifference they would only cling to adherence of passion, 
scattering of mind efc. It (restraint) should, therefore, be assiduously 
performed with reverential care. The spiritual absorption served by long- 
time practice of yoga with the knowledge of the three means, is the so- 
called firmly established ground, which cannot be shaken even by mighty 
distress. Here again, the canon rule says, ‘wherein established, not shaken 
even by mighty distress’. (cf/ BG. V]-22). 





| Fat PATH ae: | AHR Se: | TaTa wafaetresT- 
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ay ard fefarrnt wi dit | aut a aanMerfaracfaaa- 


Non-attachment is of two kinds: (1) the lower and (2) the higher. 
The lower is four in kind, differing from each other: fe. (1) subdual of 
mind, (2) exclusion, (3) confining perception but to one sense organ and 
(4) controlment. Holding back the first three, he (Patafijali) explicitly 
defines the fourth - 








| Aviat Ara (24) 


iligtiinutewate-uleaia -vitrsnaya vasitkdra-samjnd vairdgyam) 
15. The conscious controlment of no ardent 
desire for visible and scriptural objects 
is non-attachment. 





The visible objects of enjoyment are (candana@dayah), women, 
wine, food, power efc. The scriptural objects of enjoyment are the 
attainments to heaven, incorporeal deliverance (videha mukti), absorption 
into primary substance (prakrtilaya) etc. projected by !edas. Even in the 
craving for these two virtues the discernment of the reality from the mere 
semblance, bring into being the three desiderata of non-attachment. The 
efforts to know that 'I learn from the teacher and from sacred book of 
what in this world is valuable and what worthless’, is subdual of mind. To 
consider and discriminate the earlier known blemishes tn one’s mind as to 
how much is eliminated and how much Is still left behind. is exclusion. 
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Abandoning the predilections in visible and scriptural objects as 
ultimately culminating in distress to establish the zealously active mind 
only in that ardent desire is confining the perception but to one sense 
organ. Freedom from desire is controlment. 

The resultant lower non-attachment, being part and parcel of the 
eight component parts of yoga'* is not only the interna] limb of the 
cognitive spiritual absorption but also the external limb of the ultra- 
cognitive spiritual absorption. 

BT TANS Waa - 

Now, this internal firmament of non-attachment is the highest 
non-attachment, says he (Patafijali) (in the following aphorism) - 


is I (2 &) 
(tat-param purusa-khydteh-guna-vaitrsnyam) 
16, That which is the complete indifference 
to the three energies (gunas) arising from revelation 
of Purusa is the highest non-attachment > 





aurafircad: | 


Through acute practice of cognitive spiritual absorption, the self, 
isolated from the three energies of the primary substance (pradhdna), is 
the revelation of Purusa, which is direct perception. That, which is the 
complete indifference to the activities of the three energies, is, therefore, 
the highest non-attachment. 

In this manner, having defined practice and non-attachment, he 
(Patafijali) tells about the spiritual absorption that can be achieved by 
them - 





aoa: = 29) 


(vitarka-vicdra-Gnanda-asmita-riipa-anugamat samprajnatah) 


” Cf Aph. [1-29. These are Yama, Niyama, Asana, Pranayama, Pratyahara, Dharana, 
Dhydna and Samadhi 
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17. The spiritual absorption is cognitive because 
of the accompaniment of supposition, 
deliberation, rapture and egoism. 














faadaaned Aer | Sct Feo | Saree Beat | Ty Ta 
TOUT, Maes: Aaa ArT scael: | 


He, by whom an existing substance to be investigated is discerned 
distinctly, is the cognizer, direct perception being the speciality of the 
spiritual absorption. Also, accompanied by four forms, beginning with 
supposition, it (the cognitive spiritual absorption) is four-fold. They are - 


(1) Suppositional (savitarka); 
(2) Deliberative (savicara); 
(3) Rapturous (sGnanda) and 
(4) Pure Egoism (sasmita). 


There, the suppositional is the immediate perception of any existing 
substance by its manifestation, within the sphere of the sense organs. The 
deliberative is the immediate perception within the sphere of the five 
subtle elements, the intellect, mind and ego (pafica tanmatra, 
antahkarana). The rapturous is the immediate perception within the 
sphere of intellect conditioned by abundant illuminative energy but 
intermixed with a little of active and inert energies. The pure egoism 1s 
the immediate perception within the sphere of the intellect (pradhana 
etc.) conditioned entirely by pure illuminative energy. a 
In this place both suppositional and deliberative are perceptions fit 
for seizing, rapture is seizing and egoism 1s that which has grasped the 
perceptible. The pulling upwards of the immediate perception in these 
sraspable, grasping and grasper is the cognitive spiritual absorption. 
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TAM Gand Frey 


Having, in this manner, defined the wagnitive spiritual absorption 
attainable by the lower non-attachment, he (Patafijali) mentions about the 
ultra-cognitive spiritual absorption, attainable by the highest non- 
attachment. 


c Tara ara : a: UHI Tat : oT i be (2 é) 
(virdma-pratyaya-abydsa-pirvah samskdara-sesah-anyah) 
18. The other, being preceded by the practice 
of the cessational cognition, has the end 

of the habitual potencies. 


ert FI: , Te es: RTs Te: ae: CO 
ial Mehl ae 
eta R ao aisaferera 
Sasa Sa: | 


Cessation means abstention from mental operation. The motive of 
this conviction is to persevere to achieve cessation of mental operation. 
[ts accomplishment is by repeated exercises. That, occurring or arising for 
the first time. is different from cognitive spiritual absorption. That residue 
of the subdued mind, cleared of all its operations, which has the end of 
habitual potencies and which, owing to its difficulty in perceiving, 
remains in that form, is Ultra-cognitive Spiritual Absorption. 





asardsanred fefaat saree sorescsasifa | aa Areaar- 
wea: | TANE - 


The ultra-cognitive spiritual absorption is of two. kinds. They are: 
(1) dependence on objective existence (bhavapr -atyaya)'" (2) dependence 


'° Samskara Sesa means the impressions gained of the efficacy of purificatory 
ceremonies, together with the fear of the consequences of non-performance thereof. 
(Vide note 8 @ pg.39.) 

’ Of Mundakopanisad. |-(i)-3, 4 & 5. 
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on systematic process (updadyapraatyaya). There, the first is fit to be 
abandoned by those desiring deliverance of the soul from recurring births, 
about which he (Patajfijali) explains in the next aphorism - 






(8) 


(bhava-pratyayah videha-prakrtilaydndm) 
19. Dependence on objective existence is 
for the incorporeal and the merger 
in primary substance. 





As creatures in this world come into being, the saying Is 
becoming, mundane existence and ignorance. The one, whose settled 
belief is in this cause, is he, whose ultra-cognitive spiritual absorption is 
based on the circuit of worldly life. He too, by promoting his interests 
through the gross elements, sense organs and motor organs, achieves 
tossing his body and becoming bodiless (like gods). He too, by promoting 
his interests in primary substance through the imperceptible, intellect, ego 
and the five subtle elements, is completely merged in the intensive cause 
and is fruitful in the end. 

The purport (of the aphorism) is to show that, owing to the 
absence of discriminative faculty, it has been a sleeping mind and, like 
the creeper bending down and standing up every now and then, falls in 
the circuit of world life. 





Now, he (Patafijali) explains about the systematic process fit to be 
acquired by those who strive after final emancipation - 





56 [1-20 
YOGA SUDHAKARA 


Feared FAA (20) 


(Sraddha-virya-smrti-samdadhi-prajndpirvaka itaresim) 
20. This is preceded by faith, prowess, memory, 
spiritual absorption and intellective vision 

in the case of others. 


wad ah we weedeat sea: Tel | OT Aicndsra- 
TAS | SHIA Bad - 
cofesaistiat anit afsatstt adtsfien: | 
araaeal ahi cat vasa i’ Sfa i 
TS a serrata steal waa “aden api PorefaenfH’ 
sf | Uareeiicaed del densa ats Ss | Ta a Bye 
es ee ae ee ee, 
qiscsgiaaay: sat facerpfaeaaisatdtarit 
faeaicrd: 1 


Faith’ (Sraddhay is the conviction that, for me, yoga 
(contemplation) alone is the expedient for accomplishing the highest** 
object of human life, (i.e. eternal emancipation). Also, faith is born out of 
hearing the eminence of yoga. About the eminence of yoga, smrti 
(Bhagavatgia) has it thus: 'the yogin is greater than the ascetic, he is 
considered to be greater than the men of knowledge, greater than the men 
of rituals who perform religious deeds with the expectation of reward, so, 
Oh! Arjuna mayest thou become a yogi!’ 

The determined faith becomes the persevering heroic sentiment of 
effort that ‘always I will accomplish contemplation’. With such perseve- 
rence are they mindful of the constituent parts of contemplation to be 
observed in proper order. And by such recollection in memory in the 
well-performed spiritual absorption as a result of the introverted pure 


'® BG. VI1-46 - Krsna tells Arjuna. 

” Faith is to believe in what you do not see; and the reward of that faith is to see what 
_ you believe in - St. Augustine. 

* BG. VI-46. 
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spirit (Gfman), there arises knowledge of bearing the truth in one's self 
(ctambhara prajnd). 

These (the first four *) precede the ultra-cognitive spiritual 
absorption, which is attended with the intellective vision. 

In the case of others (mentioned in this aphorism) means, in the 
case of the contemplative (who accomplish through systematic process) 
mentioned posterior to videha and prakrtilayas (who are dependent on 
objective existence, mentioned in the preceding aphorism). 


Having, in this manner, laid bare the feasibility of attaining 
spiritual absorption by the highest non-attachment, he (Patafijali) defines 
the degrees of its quick achievement on a comparison with the degrees of 
non-attachment - 


& (8%) 
(avea-saie caliiiiendenn ah) 
21. It is imminent to the 
extremely vehement (yogis). 


dat aureay | asenifrafatrer ygdae werdderetia- 
ha oe tre aes: |e re 


Samvegah (vehemence) qualifies non-attachment. From (the 
standpoint of) the difference in the intensity of vehemence, the yogis are 
of three kinds thus: (1) mild-vehemence, (2) middle-vehemence and (3) 
intense-vehemence. There, the intensively vehement yogis are imminent 
to gain spiritual absorption. In other words, they achieve the spiritual 
absorption only within a short time. 





* The systematic process viz. faith, prowess, memory and spiritual absorption, together 
with suppositional and deliberative, reflective and non-reflective thought 
transformations. Cf Aph. I-17, I-41 to 1-44 & the chart under Aph. I-41. 
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Only about the comparative degrees of the intensively vehement 
(yogis), he (Patafiali) refers to (in the following aphorism) - 


qeneafenracardast fasta: (22) 
(mrdu-madhya-adhimatratvat-tato-api visesah) 
22. There is also a further distinction 
according to the degree of mild, middle 
and intense vehemencies. 





(The intensively vehement yogis are) (1) the mild intensively- 
vehement, (2) the middle intensively vehement and (3) the extreme 
intensively vehement. Among them, the highest (i.e. the extreme 
intensively vehement yogis will speedily achieve the spiritual absorption. 
When, in this manner, one obtains the firmly grounded ultra-cognitive 
spiritual absorption of the extreme intensively vehement mode, his mind, 
which is incapacitated to swerve again, disappears. Thence, the inward 
looking Con-Science-Power (purusa) stands off in its own greatness 
uninterruptedly and incessantly. 


* By using the word 'eva' (only), our commentators point is that the yogis are of nine 
kind, the degrees of mild, middle and intense being built within each of the three 
degrees of mild, middle and intense vehemence. Hear. Vyadsa’s comments on 
Aph.21: - 

, 4 ae 7a ait sera | Ferenfeatea vata) seen - gears qeatorarsfersrarera fa | 
wa Tguateiae: | Agden erereiiedan sf) || cen wedroraecensfiraratere fa | 
They, the yogis, are indeed, of nine classes. They are those who practise mild, 
middle and intense methods. That is to say, they adopt mild method, middle method 
and intense method. There, the mild method is of three kinds, such as mild- 
vehemence, middle-vehemence, and intense-vehemence. Similar is the middle 

method and intense method. 
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AA da aq Gq] mak a q | FJ teak: Ae 3] aq i 
Now, he (Parafijali) shows another means of gaining the most 
imminent spiritual absorption (in the following aphorism) - 


sauna (23) 
(svara-pranidhanat-va) 
23. Or from profound meditation on /svara. 


St aeTTERT: | are stored referer: | 
THTEITATH: | THAT: fat ero ei aro 
SaCeen Beer eres ant irae 
qa aeimadta dd, Sead - WH we: wate ae | aaa 
Sa Uo aa TAA dekeasts datas yesh ara 

T4 aed sfented ad Wal 4 a WaT I 

Tae GTS aT afresh Ta Sele STAT she | 
sa TSA ged wae: weea faieraster ciaadiea- 


SED EGIGCONGULUIGICE CEE Ml 


I§vara (infinitely powerful) is of the characteristics being 
explained (in the succeeding aphorism). Profound meditation on the 
highest preceptor is the special differentia of abstract meditation. On that 
account, the gain is the most imminent spiritual absorption. The idea is, 
the all-powerful /svara worshipped by means of gratification in the true 
sense that 'let this be His wish’, verily favours the spirit (purusa) who is 
being refined in the, fire of the circuit of life. 

If it be argued, how comes the feeling of refinement falls to the 
share of the spirit, which is non-attached like a drop of water in the petal 
of the blue lotus and admitted, therefore, by the favour of the infinitely 
powerful Jsvara, it may be said that the agonising active energy is for the 
illuminative energy to be refined. It is complimented that even the 
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undivided downward-bent spirit, on account of its own elevation, is 
refined in the process of the illuminative energy being refined by the 
matured deliberative self. 

It is said that the refinement of the illuminative energy by the 
intellective temperance or by the studied abstract meditation, is to destroy 
the active energy. The said self is that identical seizing inert energy 
whose mental operation is destroyed. 

In this manner, the all-powerful paramesvara by His own self-will 
favours the refining spirit (purusa), irradiating upon secularism, 
scripturalism and traditionalism, for purposes of governing the created 
body so that it is irreproachable. 


H: UA: F SA SH - 


Here again, he (Patafijali) explains who that /svara is. 


Tedfacrarsaratgs: qeafasta gar: (2x) 

(klesa-karma-vipakaSayair aparadmrstah purusa-visesa I§varah) 

24. Isvara is the special purusa untouched by the 
stocks of affliction, action and fruition. 

fordiia FO aeaATea safes: | aA ferfte- 
ey aeqar | fever sia fan: we srerqupmie: | — 
inane Tem: | Rg sdeg: | deere Fart sia: 

IK: Ye SNe We I ae cee fe 
ms ye | TS Wate a sri 
daemtett Se II 

To be tormented means affliction (klesa), which is being hereafter 
explained as ignorance etc. (avidya), Action (karma) is mixture and non- 
mixture of form, being detailed herein later on. Fruition (vipaka) means 
completely ripened, being enjoyment efc. belonging to life since birth. 
Stock (Gsaya)* means habitual potencies. 











*" Asaya : Cowell renders its meaning clear thus: ‘Stock’ or 'the balance of fruits of 
previous works (actions), which lie stored up in the form of mental deposits or 
demerits until they ripen in the individual soul's own experience into rank, years and 
enjoyment’. 
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Untouched by these, is the unafflicted. But the afflicted is 
nevertheless liberated; yet it is bound just like the afflicted because of its 
previous afflicted state.* 

The speciality of Purusa, therefore, is that He is ever free like 
Isvra. His omniscience and supremacy should be visualised by His nexus 
with eternity, perfection, refinement and pure soul consisting of entity, 
thought, cognition ere. 


Now, he (Patafijali) gives the testimony for the aforesaid position. 


aa farted areas, (24) 


(tatra niratisayam sdrvajna-bijam) 
25. There the omniscient-seed is unsurpassed. 





There, in /svara is the origin of the unsurpassed omniscient-seed. 
It is appropriately said that, owing to our own pre-eminence, our 
subjective knowledge (asmadadi jfidna i.e. the mistaking of non-self for 
the Self. matter for spirit, body for soul, finite for infinite efc.) 1s an 
existence without unsurpassed omniscience. 


Should pre-eminence be compared with unsurpassed by a similar 
class of its kind, it would be like comparing the magnitude of a jar with 
the all-pervading space. /svara, being the Residuum, settled by inference, 
is, therefore, the unsurpassed Knower. 


*° About this connection, Vyasa in his commentary on this aphorism, says: ¢au=@ 3 


aan F Yat a seal | /svara neither had, nor will have, any connection with those 
bonds. 
* aayetstata Wears | 
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qaqa was: feast aft ? Acie - 


Now then, is it not, indeed, the only characteristic of /Svara? Or is 
there also anything besides? No (there is something besides) says he 
(Patafijali) (in the following aphorism) - 


(a) yaurait We: Searasarq (2&) 
(sa) (parvesam-api guruh kdlena-anavacchedat) 
26. He is the Preceptor also of all ancient teachers, 

owing to His not being limited by time. 


q waaqea: Ya wees: F 
URS | TEA - 


a Tq a PTI: Basha F 
area faraiuicd aeeda vam: i efa | 


TATA WEMs Us Wea: ; APOAMa Ser , “GT: HHS: 
eft Yq: | SeAaee AeTacah vata 1 





Those previous Creators (Brahma), who were created since the 
beginning of creation, were subject to the limitation of time, which is in 
the form of months, seasons, semi-annum, year efc. It is said that 'these 
delightful, virtuous and very exalted preceptors (subject to the limitation 
of time) are also cut to pieces and swallowed asunder by time just as 
garuda (the king of birds) does the serpents’. Their deity also, therefore, is 
the Preceptor, /svara only, owing to His not being limited by time. Thus, 
‘a sentient soul, His is time in the course of time’, according to Vedas 
(Sruti). With these, the great splendour of Jsvara is spoken of. 


Now, he (Patafijali) defines His (/vara's) appellation - 
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ag Gram: Wea: (29) 
(tasya vdcakah prapayah) 
27, Pranava (the monosyllable A 477M) 
is significative of Him (/svara). 


araaistiera sere: I 


'Tasya' means ‘of Paramesvara's Pranava'. Exceedingly being 
sounded and praised by this’, stands for pranava omkara (the sacred 
monosyllable Om). * Vdcaka means the conventional denomination. 


Having denominated in this manner the appellation of /svara and 
referring to the earlier statement viz. ‘from profound meditation’ (cf, Aph. 
I-23), he (Patafijali) explains the profound abstract contemplation with its 
effect, in the following two aphorisms - 


aaa (RC) 
(tat-japah-tat-artha-bhavanam) 
28. Its repetition and the development of its truth. 

Wd: WFAN TS ATTA (28) 
(tatah pratyak-cetand-adhigamah-api-antaraya-abhaval-ca) 
29. Thereupon, the attainment of the inner soul 
and the absence of impediments. 


Uign waft - Te yee at wo:, daaededds- 
ratenestentegteoreengeat er GEN a, Tae 
arent afar, 





°° In other word, /svara is inherent in Pranava, the latter keeping both the relations, 
phenomenal and noumenal. 
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ft 





nen) tat ak ad: aim 3 
Tas Aaa, ae: wiftaxees: | Galeacaar area fafeasis: 
wa offs fen ffdersafesed | sa: wart oii 
Samatexnaas waft | sade eaufeaes fasts sfa i 


When the meditation, which comprises repeating /svara's Pranava 
in the mind, is firmly practised constantly and earnestly for a long time, 
keeping in the forefront predominantly the flow of the intended 
independent pure /svara-consciousness, then, of its own accord, - owing 
to the degradation of the conventional speech being dissolved in the habit 
of speech intended for the unobstructed mind and thought to abide that 
continuous mental activity served firmly for a long time, - by that very 
propitrousness, the mind becomes thence inclined with close contiguity 
towards restraint. 

And not being able to obtain Jsvara's ease and not being able to 
obtain it by recalling to mind one's own self because of its resemblance to 
the non-attached pure consciousness, it being without attribute,”” the 
mind becomes per se’ the remainder of the habitual potencies like the 
unkindled fire bereft of fuel. Hence the acquisition of the inner soul. This 
inner soul is the power of obtaining everything. 

This Con-Science-Power, which ensures the annihilation of the 
impediments, stands still by it own majesty perpetually and free from 
impediments. 

Of all the mental activities, therefore, there is absence of 
impediments in this profound meditation on J¢vara on account of their 
complete dissolution. This one is the speciality of the profound 
meditation on [svara. 


& ASA SSM - 


*” Cf Tait. Up. Uiv- (1) : aa are fret 1 antter ter ee 1 From whom all words, speech as 
well as mind, return, having failed to reach Him. 
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Anticipating the question as to what the impediments are, he 
(Patanjali) says in the next aphorism - 


AAA STATAS S STOEL A MT aA HETIL - 
Heasaatadeans fanasureisarat: (30) 
(vpadhi-styadna-samsaya-pramdda-dlasya-avirati-bhrdntidarsana 
alabdhabhiimikatva-anavasthitatvani cit'ta-viksepah-te-antaradyah) 
30. Disease, Unctuousness, Doubt, Inadvertence, Sloth, 
Incontinence, Wrong understanding, Non attainment of 
mental plane and Instability - these distractions 
are impediments. 





svrafed d aq featar apreqreaar feet: | 
safeeaife: | fararedvacd 








Those that confuse and scatter the mind away from spiritual 
absorption are nine distractions, which are the impediments of 
concentration. Fever efc. caused by the inequalities of the three 
detriments of the body (viz. the three humours - gout. bile & phlegm) ts | 
vyadhi (disease). The inertness of mind is sana (unctuousness). The | 
immersion of knowledge with a pair of incompatible alternatives ts | 
samsya (doubt). Want of fulfilments of non-violence, truth efc. 1s 





pramada (inadvertence). 

Alasya (sloth) is the absence of exertion of the body, speech and 
mind on account of heaviness. Greediness of the mind for sensual 
enjoyments is avirati (incontinence). Mistaking one for the other is 
branti-darsana (wrong understanding). Inability to obtain spiritual 
absorption for whatsoever reason Is alabda-bhimikatva (non-attainment 
of mental plane). Even after attainment (of the mental plane) unfixity of 
the mind on the attained plane) 1s anavasthitatva (instability). 


66 (I-31 


YOGA SUDHAKARA 


4 dae feet atrreran: ; sft ¢ sama See - 

These distraction, by themselves, are capacitated not only to 
destroying spiritual absorption but also causing trouble, says he 
(Patanjali) (in the following aphorism) - 


a fasiadeya: (32) 





(duhkh a-daurmanasya-angamejayatva-svasa-prasvasa 
viksepa-sahabhuvah) 
31. Pain, dejection, trembling of the body 
inspiration and expiration, are the 
companion of distraction. 





0k en a belle 1 am SCI eco 
fife | aa a we Mae, wae: SaeRHsHfeay, 


AAAI F 

batt yi re Oe 
afi Gh afrterad | aa wt Gare faett: we vate, 
fafaafare varied: I 


The product of the said disease is pain. The following are the 
three-fold distinctions of distraction relating to soul (viz. adhyadtmika 
adidaivika, and adibhautika - pain caused by mind and body, that caused 
by destiny and that caused by created beings). 

Irritation of mind on non-fulfilment of desire in sensual objects 1s 
daurmanasya (dejection). The movement of all the limbs of the body 
(without steadiness) is angamejayatva (trembling of body). This 
unsteadiness is hostile to suitable postures for profound spiritual 
absorption. 

One of the five life-winds in the body (apdana), which goes 
downwards, is Svasa (in-breathing). It is opposed to recaka (emptying of 
the lungs). The breath of life (prana) is prasvasa (out- -breathing). But it is 
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opposed to inhaling breath (puraka); or rather, svasa is the antithesis of 
suspending breath outside, prasvdsa is the antithesis of suspending breath 
inside and the trembling of the body is the enemy of both kinds of 
suspensions of breath. 

‘Not like one who swells up by sighing nor like one who 

snorts by making a sound (while breathing) should the 

members of the body be fluctuated,’ * 
is their prohibition in kAuwmbhaka (suspension of breath), according to the 
vedic texts. Hence these pains arise together with distractions, which 
means they arise in the distracted mind. 


SAAN J HATA | 
Taras Grate - 





| Garnet acattreal- 


Having, in this manner, said about the impediments, anu expecting 
the question as to how they could be destroyed, he (Parafijali) reiterates in 
this case only the earlier mentioned ‘profound meditation on /Svara' as the 
means. 





(22) 
Kiel sitll ttn thins ‘tva-abhydsah) 
32. Practice of one truth (is the means) 
of their prevention. 





78. What happens naturally to a practicant is, when he breathes in, the stomach and the 
navel area gradually go forward pressing the diaphragm down to enable the lungs to 
take the maximum wind and, at the same time, to activate apdna wind, which flows 
downwards. While breathing out, the whole process is reversed to enable the lungs 
to evacuate the maximum wind possible. The fundamental point is that the 
breathing in, and out, must be gradual without any artificial force to fluctuate the 
limbs. 
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ok Set hes ion: aT | Sha 


To destroy those troubling distractions, the one truth (that of) 
Isvara should be practised. Practice means the efforts to enable the flow 
of the mental activity with one truth within the scope of the mind. That 
practice should be served firmly, constantly and earnestly for a long time. 
If zealously practiced (in this manner) the impressions of disease (in the 
mind) go to destruction in a minute. 


Tt is enough if efforts are directed towards abandonment of 
impressions lurking in the mind and, in the process, all diseases get 
loosened in minutes’, so it is said. 

Sed, FAIA - 

Now from the aphorism starting with 'maitri' till the aphorism 
starting with ‘yathabimata' (cf. Aph. 1-33 to I-39), in seven aphorisms, he 
(Patanjali) explains about the means of obtaining one-pointedness in the 
mental plane of cognitive spiritual absorption. 


Meatsmtaet (33) 
(maitri-karunad-muditd-upeksanam sukhha-duhkha- 
punya-apunya-visaydnadm bhavandatah cit'ta-prasddanam 
33. The embellishment of the mind (is ensured) 
from constantly promoting friendship, compassion, 
joy (and) neutrality, concerning 
pleasure & pain and virtue & vice. 


fad fe umesqeamt: aetifad | aa waerel MTA 
qari ‘de Yad 4 yard sft afsteffasrt wt: 1 aa 
Fats STEUaEaas Torefaqaretcaiead Hesstafa | Fear 
tatty 4 aad “wandd get aden’ gd, dal age 
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ware Soafata ca we fadd | a tac wa:, fe J WTAEA- 
| SUGaUeh 1 fad | fad o ames outer 
arg errattiier fri wate | sen gaara ‘a oa aaa A AT 
Tq sft woacsrat ss: | Fa daley acy fanfaquereacacdal 
eed soft | aaql waete viet afage gS MT YL ST TET 
net grey om, See fey oat fadd | 4 hae Bu:, fF 
q 3 facasfaaifracaaiar | auisft Gada 1 ea at aac 
as Spee Se said ones 
se sa aSAsfeq Bem Aa il sf | 
Da, el paateelte | ace geet want wont 1a owe 
eel ee, A Sa Henry wae 1 a 
Addd | Ad: varied fad weil | Aq 
grag ysai sqaae a Nat: essa a afta 4 
aml, TT FATT | | Be arate 2 


ilk pas ai | 
sect 7 aM HAS: - ont gaeg 
Tat eMTaAA wifearatasdt sare ijarsl eaten 
OM Scae: | TERRA - 
Raft seaqte café FeATaIqdeyGt_ |! sid 

Verily, the mind is choked with passion and hatred, virtues and 
vices. In the sleeping and waking states whatever pleasure is being 
enjoyed by one-elf, is enjoyed but the peculiar notion of any one to the 
effect that ‘May all the engendered pleasures be mine’, is passion. 

Moreover, the mind is chocked owing to its inability to accomplish 
prosperity with the totality of the visible and invisible reality (ie. relating 
to the present and future life). If one were only to develop friendship with 
persons, who are comfortable. on the basis that ‘All these happy men 
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belong to me’, then on realizing that pleasure is produced for their own 
self, passion ceases. 

Not only passion but also blemish of unendurance, manifestation 
of jeatousy, envy efc. on another's property, disappears. On disappearance 
of passion, jealousy and envy the mind becomes as placid as that of the 
impure rainwater during the autumnal season. 

In the same manner, pain closely adheres to that of the pleasure. 
Any one's notion that 'All this pain should not befall me, 1s hatred. 
Moreover, due to incapacity to ward off the revengeful heroic 
sentiments”’there is always heartburning in virtuous men. If one were to 
show compassion towards the suffering entities in a manner such as ‘Like 
myself, the disagreeable pain should not befall others’, then the 
abhorrence in revengeful heroic sentiments disappears. 

Not only hatred but also resistance to painfulness, consequences of 
selfish comforts, arrogance operated by pride, efc. vanish. This arrogance 
is referred to in Bhagavadgita [cf. XVI-14 (2nd hemistich) and XVI-15 
(1st hemistich)] thus: 'I am the master, the one whose lot is enjoyment. I 
have achieved success. ,1 am endowed with strength and happiness. | am 
affluent and of distinguished parentage. Who else is there to equal me.’ 
(Daivaurasampadvibhadga Yoga). Retreated from both sides, the mind 
then becomes placid. 

Naturally, people do not practise moral virtues but practise sin. In 
merit and demerit, therefore, contrition arises. If one should delight 
oneself in the company of virtuous men, then, with that inclination, one 
gets engaged in meritorious acts vigilantly on one's own accord. In the 
same way, by neglecting association with sinful men, the demerit 
disappears by virtue of that very act. Hence the transparency of mind, 
free from repentance.” 


** The heroic sentiments are (1) Danavira (chivalrous liberality); (2) Dharmavira 
(chivalrous piety); (3) Dayavira (heroic compassion); & (4) Yuddavira (chivalrous 
military prowess. 

* The intention of Parafjali, under this aphorism, is to juxtapose the one set of 
quadruple with the other viz. friendliness towards happiness, compassion towards 
misery, joy towards virtue and neutrality towards vice. Of course, pleasure and pain 
are associated with passion and hatred, with consequential accumulation of merits 
and demerits. Apparently, therefore, our commentator seems to have elaborated on 
them; but Vyasa puts it succinctly thus: we] famenafeaeté wream ofted fadyad acne? 
ma weimfong Gaseieng Aa are, gfacty merry, qrarnsy qfeay, aqvasieqian, | ware 
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Objection: The association with virtuous men is fraught with the object of 
gaining good conduct and so yogis are not free from attachment 
because of rebirth on that account. 

Reply: It is not so. Here, in the case of the passionate man, the cause of 
his being born is in fulfilment of his desire. However, in the case of 
the yogi, his having fallen into being is owing to the merit of his 
actions being neither white nor black. And the revered author, 
Patafjali clarifies this point by saying further on at aphorism IV-7 
thus: 'The action of the yogi is neither white nor black while that of 
others is three-fold’. 

So, with the development of friendship and with the destroying of 
passion etc. steadiness is achieved and the chaste mind obtains rhythm of 
one-pointedness. It is said: 

‘Abandon vigorously false impression (ignorance) 
by courageous efforts; if thou bindest steadiness, 
then practice sufficiently until entering into rhythm. 





al WUT (3%) 


(ovuchardane-vidhtrapitbleytien vd prdnasya) 
34. Or" from expulsion or 
retention of breath. 


Ro after, | er ware heroes ae 
RTEMPTAAT fe Seg: Renee ere ee 


waft | el aa aft Fora at ua te . 


Wasa: Ysa oF sosrsd | ans fad wetefa saavarafeaface ead | How is the purification 
of the prosecuting mind indicated by this Science?...... There, one should develop the 
feelings of friendship towards all living beings, who are engaged in the enjoyment 
of pleasure, compassion towards the sufferers, joy towards the virtuous and 
neutrality towards the vicious. To him, who thus develops feelings towards all, 
white characteristic is engendered with. Moreover, the mind becomes placid. It 
obtains the steadiness in one-pointedness. 

*! The term ‘vd’ (or) used in this aphorism is suggestive of the discipline of pranayama 
being an alternative rather than mandatory. Pranayama is not the end but the means 
of acquiring steadiness in spiritual absorption. Cf Aph. I-53. 
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aq adeigat Gaed SAAT Ae: | 

aafaGe SMT Seed TOV | Sha | 

a: Uae: F US EI 

ici fiche ailate-we I sta | 
cael 1 a, aut Sachi ak welsienceer (Ger! 
ee ee eet set aera 


aay eater sant meee oes Bik 
seta: see wierenaabe Wk 1 en seineenale tah Seed 
ofa freinds afeatarrasée oud ead: 


Pranasya means ‘of the wind that has gone into the body (lungs)’. 
Prachhardana means the evacuation (of the wind that has gone into the 
lungs) granually outside through the right nostril in the measure of 32 
matras.** After having emptied thus and after having filled (the lungs with 
wind) in the measure of sixteen mdfras through the left nostril, the 
retention of that breath thus filled, again by the measure of sixty-four 
matras 1s suspension-within. 

Retention of the evacuated breath outside in the measure as 
aforesaid is suspension-without. With this exhaling and inhaling breath, 
together with the suspension within and without, becomes the three-breath 
exercise. 

When the movement of the breath is held back as aforesaid by this 
three-breath exercise, the impurities of the mind are completely burnt. To 
that effect, the vedic text 1s: ‘Just as the impurities are cast off while the 








*2 Matra is identical to nimesa (which means the twinkling of the eye). The time taken 
to pronounce one syllable is nimesa. The normal time taken for a breath (one breath 
consists of one inspiration and one expiration) is, according to the ancient seers, 
twenty nimesas. Also, 2 nimesas equal to one truti, 2 trutis to one java and 2 lavas 


one ksana, so that a ksana is equal to 8 nimesas. Thus. 16 matras equal to 2 ksanas, 
32 equal to 4 and 64 to 8. 
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metal ores are being burnt, so also the sinful actions indulged in by the 
limbs of the body are burnt by keeping the breath in check.** There, 
Vasista shows the proof, thus: ‘indeed, the pulsation of the prdna pavana 
(life essence wind - causa sine qua non) is the pulsation of the mind. A 
wise one should make efforts with steadfastness to wane the pulsating 
life-essence. Owing, therefore, to the concomitance of life-essence and 
mind throbbing (pranamanahspandayoh), the mind is kept simultaneously 
in check when the life-essence is held in check.** 


Objection: - Is it not indeed that the mind and life-essence are not 
concomitant union of throbbing because, in deep sleep, the mind Is not 
moving while the life-essence is acting? 


Reply: - Not so. Because, having dissolved in to the life-essence , the 
mind only disappears. 


** Neither Vydasa's nor the other five commentaries, Bhojavrt'ti, Bhavaganesa, Nagoji- 
bhattavrt'ti, Maniprabhaor Candrika (cf KSS-83), have elaborated on this aphorism 
except this Yogaudhakara (by Sadasiva, our commentator), which is included as the 
sixth commentary in KS-83. The Hindu thought believes that between the physical 
energy and mental energy, prana serves as a link. Prana is not mind nor Is It like the 
gross physical energy; it is a subtle biological energy, which catches the vibrations 
of the mind and transmits them to nerves and plexuses and vice versa the physical 
vibrations to the mind. By controlling one, the other can be controlled; in other 
words, the mind can control the body. In the very first Dh@rand (cf-verse 24) of 
Vijnanabhairava this point is adverted to: - — 

sefatedaea, WoMate feata: th Be I 

Bhairava said :- Pard (highest energy) being visargatma (of the nature of letting go 
ceaselessly), expresses herself upward (urdve - from the center of the body eo 
dvadasangulaparyantam -cf. Sadaiva's comments on Aph. I]-50) in the form of 
exhalation of prana and downwards (adhah - from dvadasanta to the center of the 
body) in the form of inhalation (jivah). By intent awareness at these two place of 
origin is achieved the stance of plenitude (bAairitdsthitih, which is the state of 
pardsakti or the nature of bhairava), (ef Vifianabhairava by Jaideva).. 

** What is spanda? It is a highly technical term signifying the Divine Creative Pulsation 
System. Abhinavagupta explains thus: fret @ fafsq wor | Tia = fefagae aeaeRty 
weassad fa... Spanda mean a somewhat of movement. The characteristic of 
'somewhat' consists in the fact that even the immovable appears ‘as if moving’. 
Spanda' is, therefore, spiritual dynamism without any movement in itself but 
serving as the causa sine gua non (indispensable cause) of all movement.’ - Jaideva 
Singh cf his translation of Spanda Karikas with Ksemardja's commentaries {pg. 
(xvil) Introduction]. 
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Objection: - The vedic text impedes by saying that 'weak life-essence may 
be breathed hard through nostrils’. 


Reply: - Not so. Because what is intended there, is that the movement of 
life-essence is neither more nor less. 


Just as so much velocity of breath produced in one who has 
climbed up a hill as does not exist in one who is at rest, so also such a 
little breath it becomes in one who is near at dexterity in pranayama 
discipline. This is only what is meant in the vedic text: 'The life-essence 
(prana) having arrived there, should be released slowly’. 


When, therefore, the life-essence is restrained in the three-breath 
exercise skillfully, the chaste mind, wiped off all faults, attain the one- 
pointed rhythm. 


fasaadt at vakteca ata: Rafat (3%) 
(visayavafi vd pravrt'tih -utpannad manasah sthiti-nibandhani) 
35. The produced sensations from 
objects or manifestations 
fasten the mind to steadiness. 





teatenl on tot toda | cha endl ehiioel @ 


Owing to the controlled contemplation of the mind at the points of 
the tip of the nose, tip of the tongue, on the palate, center of the tongue 
and at the root of the tongue, there arise quickly the faculties of subtle 
under-standing of the supernatural (divine) aspects of smelling, tasting, 
seeing, touching and hearing, which engender confidence in still more 
extremely subtle entities like /‘vara and thus hold the mind in steadiness, 
leading to the state of one-pointedness. 


faster at safer (38) 
(visokd va jyotismafi) 


36, And free from grief and in 
a luminous state. 


I-37] 75 
SAMADHI PADA 





When the mind - having guided the opening upwards of the eight- 
petal lotus of the heart by means of the practice of recaka (emptying the 
breath) and by meditation upon the reality of the mind within the scope of 
the luminosity, which resembles that of sun, moon and the electric-like 
effulgence in the well-known susumna nadi*(artery) established in the 
pericardium (karnika) of the heart - acquires freedom from grief as also 
manifests absence of grief, thence it acquires steadiness and the one- 
pointed state. 


atrmiawa at far (39) 
(vita-rdga-visayam va cit'tam) 
37. And the mind becomes 
free from passion. 


wd seae: | 


** The particular artery lying between /da & Pingala, one of the passages of breath. 

Brhanndaradiya Purdna says: | 

qddanar da fagaifakia ear ii 

taaiahtia Gar EST ASt Yara | 

aaedad Se: YUE Teal 3 

aT TT FA A ABET | 
The artery to the right (of the spinal cord) is called Pinga/a - this has the sun for 
its (supervising) deity and is said to be the birthplace of the Fathers (pitpyoni). 
The artery to the left is called /da - it has the moon for its deity, and is said to be 
the birthplace of the gods or elementals (devayoni). Between these two is the 
susumna, which is a very fine artery, and (its functions are) profoundly esoteric, 
and it has Brahma for its deity. 
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By meditating upon the passionless mind developed by sukha’* etc. 
the yogi's mind becomes free from passion and obtains the one-pointed 
State. 


UraaAerat AT (RC) 
(svapna-nidra-jidndlambanam va) 
38. And hang on to the knowledge 
of dream and sleep. *’ 


waa fad aes UH SHA Tse: II 


By meditating on any such scripturally fascinating substance as 
has been seen in dream and on such delight as has been experienced in 
deep sleep, the mind supported by such objects, becomes steady and 
obtains the state of one-pointednes 





TERATEATATET (3 2) 
(yatha-abhimata-dydnat va) 
39, Or from meditation upon 
whatever is agreeable to one. 


*© Son of Vyasa, narrator of Bhagavaté Purana to King Pariksit. He developed such a 
moral stature as successfully resisted the infatuation of the heavenly mymph, 
Rambhda, to win over passion. He is a byword for the most rigid observance of 
continence. 

** Cf Aph.I-10, where it is clarified by our commentator that knowledge of sleep is from 
previous experience that ts recalled in waking state. Sleep is a mental operation, 
which should be restrained like any other operations. Ordinarily, mortals have three 
states viz. waking, dreaming and sleeping, which want to resolve themselves into a 
higher unity but fail, that is to say, dream is sublated in waking state and vice versa. 
But a yogi enjoys all these states in waking condition, in which these become the 
objects of his direct perception, after which he gradually moves towards the 
threshold of ultra-cognitive spiritual absorption. 
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Why carry coals to New Castle? By meditating on whatever is 
one's desire, which has scriptural aim and divine content, the mind 
becomes steady and obtains the state of one-pointedness. 


Now then, what is the significance of obtaining the one- 
pointedness by all these means, he (Patafijali) explains in the next 
aphorism - 


(param-anu-parama-mahatva-antah-asya vasikarah) 
40. It wins over (to him) the extreme 
ends of the smallest minuteness and 
the highest expansiveness 








a fra ae eS oo aa fafa 
cepnee tatemathadhaiedaeaivedeel 4 


The mind of a yogi that has attained one-pointedness, entering into 
the subtle (minute) or gross (expansive) substances, becomes the 
irresistible power to win over the extreme ends of the minutest of the 
minute and the highest of the high expansiveness. 





Having, in this manner, explained the means of attaining the state 
of one-pointedness, with the intermediate benefits, he (Patafijali) dwells, 
in the next aphorism, on the subject of Seeded Spiritual Absorption of the 
significantly increasing one-pointed mental state, fully developed by the 
said means - 


78 
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aianttisdeaa AeA VATe 
aeaaga AA: (¥e) 
(ksina-vrt'teh-abhijatasya-eva maneh-grahitr-grahana-graéhyeiu 
tatstha-tat-anijanata samdpat'tih) 

41. The transformation of the mind whose exhibitive operations 
have been destroyed, consubstantiates, like a transparent gem, 
the colour of that on which it rests, in relation to the perceiver, 

the means of perception and the object perceived. 


sheer TeTiT 3 





sagen om ees. stasis \ 


Just as a highly polished transparent crystal assumes the red colour 
from the contiguous red flower by sublating its own colour, so also the 
transformation of (1) the diminished mind, shaken of the operation of the 
active and inert energies, takes up the gross and subtle elements 
(graspable’ ), (2) the ego with slightly blended active and inert energies 
takes up the senses (grasping instruments*) and (3) the ego shaken off the 
operation of the active and inert energies takes up the great reality (mahat 
tat'vam) (Grasper*), in relation to the object perceived, the means of 
perception and the perceiver by deserting its own form and consubstan- 
tiating the colour of that on which it rests, which is perfect transformation, 
and this is called the Operative Transformation of Cognition.™ 


Cf Chart appearing on the next page. 

" Simply stated, it means that the mind having become as transparent as a highly polished crystal, 
when a gross element is introduced in its proximity, it transforms itself into that and 
manifests as such. So does it happen to subtle elements. the senses and the subject, all of 
which are the successive steps (cf. Aph.1-17) of cognitive spiritual absorption, viz. supposi- 
tional, deliberative, rapturous and pure egoism, i.e. gross, subtle, instrumental and subjective 
manifestation respectively. Cfchart on the next page for easy understanding. Alt this is prior 
to, and on, reaching cognitive spiritual absorption. If infinitively all-powerful Omniscient 
I§vara is brought within the proximity of such a mind, it becomes that! How easily said than 
done! Restraining mental operation is not that easy but requires constant, prolonged practice 
with faith, sincerity and with absolute intellectual honesty. 


I-42] 5 
SAMADHI PADA 


CHART 
[Cf Aphorism I-17 with I-41.] 
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(2) SUBTLE ELEMENT | 
(suksmna) 
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3. Subtle elements. 
Mind, Intellect, Buddhi & Ego 
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antahkaranas) 


DELIBERATIVE | 
(savicdra) 










































fl - SEIZING RAPTUROUS Intellect conditioned by (2) INSTRUMENTAL 

(grahana) (sdnanda) abundant illuminative energy eae 

[Receiving] CLEAR (initially diminished mind). sala 
THOUGHT (grahana) 











SUBJECTIVE 
GRASPER 
(grahlta) 









Ill - SEIZER PURE EGOISM Intellect pervaded entirely by 
(grahfta) (sdsmita) | illuminative energy. (further 
[Receiver] | NOW- diminished mind). 

REFLECTIVE 














Having said generally, in this manner, of the operative transforma- 
tion of the mind, now he (Patafijali) says in the next three aphorisms 
about the transformations into a positive precept of the uncertainly delibe- 
rated upon form, by the four different sorts of suppositional, clear 
thought, reflective and non-reflective thought-constructs. 


aa vreattiamtancd: datot afadet (x2) 


(tatra Sabddartha-jndna-vikalpaih samkirnd savitarka) 
42. There, the suppositional thought transformation 
is intermingled with option of word, object & cognizance. 


TRS wee: Titel: Ta WAH, del Weer a 
fancied: dat cen afacal warefa:, aa faacrcnfastafe- 
wae: 1 
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'Cow' is a word, 'cow' is an object and ‘cow’ is a cognizance. All 
three have mutual identity within the scope of the word 'cow’.*” Those 
that have options (of word, object and cognizance), by intermingling 
become of the same kind. This mixed up thought-construct, accompanied 
with reason, is savitarka samadpat'ti, suppositional thought 
transformation.“ This is because of the options being present without 
any difference.’ 





(smrti-parisuddhau svariipa-siinya-iva-artha 
matra-nirbhasd nirvitarka) 
43. On complete purification of memory the shining 
‘truth alone, as if devoid of its own nature, is 
clear thought transformation 
(or non-deliberative balanced state). 





The verbal convention is understood by the word and idea exactly 
in the same manner as they are arranged. The memory thereof proceeds 
only from the derived knowledge of verbal testimony. (e.g. the scriptural 


*” When analysed, the characteristics of the word, the object and the cognizance are 
different. CfAph.I-7, where the three means of real cognition are stated. If the 
object ‘cow’ is in memory, the mere mention of the word ‘cow’ rushes into 
consciousness all the qualities of ‘cow’. So also mention of the qualities, the cow is 
inferred. 

Cf Aph.l-17, where our commentator ha referred to the successive accompaniments 
of cognitive spiritual absorption. Here, the terminology ‘suppositional’ is used to 
distinguish the modification of gross elements as distinct from subtle elements, both 
of which refer to ‘receivable’ (grahya). The same four sorts are adverted to in Aph. 
I-20, 1-35 to 38 and I-41 to 44, culminating in Aph.I-46, where it would be 
reiterated that the cognitive spiritual absorption is of four kinds. Also cf .Chart 
under Aph.1-41. 

"Or else it is fiction. Cf Aph. 1-9. Fiction, following the literal idea, is devoid of 

substance, like the Rahu's head. 
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knowledge (of the Supreme Spirit). When, therefore, on complete 
purification of the preconcerted memory, the object having become a 
positive precept owing to the dissolution of the option of verbal and 
inferential ideas in the absorbent cognition and owing to its own self- 
manifestation filling the void, it alone will be shining’ (as if devoid of 
option as aforesaid), and this is the clear thought transformation - 
(nirvitarka). 


He (Patafijali) assimilates the aforesaid rule in the other cases as 
well (viz. savicara and nirvicara) - 


waa Baan Aidant a genase areata (¥%) 
(etayaiva savicadra nirvicara ca siiksmavisaya vyadkhydtd) 
44. In the same manner, the reflective and 
the non-reflective (thought transformations) have 
been explained in the case of subtle elernents. 





2 For the object to shine, there must be a support. This, then, is the transformed and 
reflected inner soul, which has, by suppression, cast aside all impurities. Just as the 
vision of the grin without the Cheshire cat for Allice in the Wonderland, tt Is the 
peak experience of a spiritual reality without physical encumbrance. This is the 
highest perception. (Cf Aph. 1-29, where our commentator has said that, by 
profound meditation on /svara, one acquires the inner soul, which is the power of 
obtaining everything.) It should, however, be understood here that the intellect 
supported by the inner soul is in contro! of the suppression of exhibitive and 
inhibitive habitual potencies. In his commentary, Vyasa says, as a prelude to this 
aphorism as follows:- .....31 @ faraaal aarairetere] Sea | Tes Saas | TA: Ae 
FAR yaaa: | a a qaREMTTaE TE aeyiay | ... This is a higher perception. Also, this ts 
the seed of verbal and inferential knowledge. Thence (from this seed), are born the 
verbal and inferential knowledge. Also this perception is not co-extensive with the 
verbal and inferential knowledge. 
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The manifold gross element with options, in a state of mix-up in 
the suppositional thought-construct, shines in its own nature on 
dissolution of words and ideas of the gross element, which is the clear 
thought transformation.** As regards the subtle element, (space time & 
cause) whose forms are manifested within the scope of the sense organs 
with options of non-differing words and ideas of their own, they are in a 
state of mix-up, which is the reflective thought transformation and shine 
in their own nature on dissolution of words and ideas, which is the non- 
reflective thought transformation.** 

: ? ace - 


Does the 5 centetinatiee thought transformation terminate only 
with subtle elements? No, says he (Pataijali) (in the next aphorism. 


qatar aieqraary (¥4) 
(siksma-visayatvam ca-alinga-paryavasdnam) 
45. And the nature of subtle substance 
(has its) termination in absence of marks. 


ae; GA: FeAfasacies wa wdaeafa | aa fe - 
aaTaSea: BAA: | Taney wer aasfe seraqyq | dle a 
aad seafeeqerd | da: Ka ae vata: wafer | Gesed 7 
vefa: at fatrraraafa ea 

In this non-reflective balanced state the nature of subtle substance 
terminates in the primordial material substance (pradhdna), having no 
marks to trace. This is to say, the ego is subtler than the subtle elements; 
subtler than the ego is intellect and in the same manner, the primordial 
material substance is subtler than the intellect, which, verily, does not 








3. This is a rehash of Aphorism 42 & 43. Vyasa ‘gee it succinctly: - AeEeq eral afearnt a | 
qeaaiasa fea fea = | waqwaitada fafdader fancomfeateadfa 1 There, the 
deliberative and non-deliberative deal with gross substances. The reflective and 
non-reflective deal with subtle substances. Thus, the cessation of doubt in both 
cases is explained only by clear thought transformation (nirvitarka). In this super 
non-reflective balanced state (nirvicdra and nirvitarka) the mind is freed from 
passion (referred to in Aph.I-37). 

“ This includes the equanimous state of sound sleep, which is the direct perception here 
to the yogi. (Cf Aph. I-38). 
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dissolve and so, it is described as having no marks. Thence, beyond the 
primordial material substance, there is nothing is subtle. But the spirit 
(purusa) is not the material cause; it should be contemplated as the 
efficient cause in creation. 





He (Patafijali) sums up the balanced state of mind in cognitive 
spiritual absorption - 


mM Wa Sete: TA: (¥k) 
(td eva sabijah samadhih) 
46. They are indeed the seeded* 
spiritual absorption. 





They, the aforesaid four-thought transformations (viz. supposi- 
tional & clear in gross objects and the reflective and non-reflective in 
subtle substances), owing to the seed being bound by the illuminative 
energy devoid of the faculty of discrimination, are called the Seeded’ 
Spiritual Absorption. 





Having, in this manner, summarised the Cognitive Spiritual 
Absorption, he (Patafijali) proceeds to explain about the excellence of 
non-reflective thought transformation as a prelude to summarising the 
expedient means to the ultra-cognitive spiritual absorption. 


* The four thought transformations trace their support (seed) in the phenomenal 
substance (pradhdna) and so the spiritual absorption also is ‘seeded’. 
With the seed for future life. 
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fafdaragnvels carer: (x9) 


(nirvicdra-vaisdradye-adyatma-prasddah) 
47, On the perspicuous intellect in non-reflective 
thought transformation, there arises the 
spiritual calmness. 






——— 


That non-reflective thought transformation, when practised 
dexterously till it ends in the phenomenal substance, becomes the 
perspicuous intellect. In that clearness the Con-Science-Power attains 
tranquility because of the phenomenal substance having sunk very low.*® 
There, in that true illuminative Con-Science-Power, is luculent the 
spiritual calmness, having the propensity and property of discriminating 
objects by appropriate designation. 


dd: fay? - Thence, what? 
BANU AA Wat (¥S) 


(rrambhard tatra prajfia) 
48. There, the intellective vision is full of truth 


re war wi weed fea yseareradifa 
BA Fa TAFE: Safsataa sca: | 

Therein, the asserting genuine spirit bears truth alone (and nothing 
else)”, which shines; and so it is intellective vision full of truth. The 
spiritual absorption with a showering cloud of righteousness is born. 


RATATAT - 


He (Patafjali) gives, in the next aphorism, the demonstrated 
conclusion of this truth-bearing intellective vision by distinguishing it 
from the knowledge of scriptural testimony and inferential cognition. 


: having no (signs) (=marks) to trace (cf. Aph. 1-45). 
" Vyasa, in his commentary, adds: 4 @ a9 favalayrmrmaiseriifa | There is not even the 
trace of false knowledge. 
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fasraricary (X92) 


(untiaadieee aes viSesa-arthatvat) 
49. On account of apprehension of special truth, 
its object is other than those of scriptural 
(verbal) and inferential cognition. 


Drains pail: | APTATATAa 








The yogi accomplishes direct perception “ in substances subtle 
and separated by intervention and by remote distance. These substances 
are also known from scriptural testimony and inferential cognition, which 
are within the sphere of the generic. But here (in the case of direct percep- 
tio) the yogis perception, on account of it being in the sphere of the 
specific, is an insight full of truth. 


Te: STAT 


He (Patafijali) explains (in the next aphorism) what assistance the 
spiritual absorbent cognition renders for the accomplishment of the 
external essential requisite to ultra cognitive spiritual absorption. 


é 





“* This state is not obtained by hearing and theorising, though they are the first few 
steps, but obtained by profound practice alone under the guidance of an adept in 
yoga science. Hear what Yama tells Naciketd - cf. Kat.!Up. [.ii. 7: 

sauTay eEfeal a oe: yoaRdishy aral a a far: | 

MEA AH HSI SANSsHa War Frere: || 

Even for hearing Which, many cannot reach, 

Even after hearing Which, many cannot comprehend, 

Wonderful is Its expounder, happy the taught, 

Wonderful is the knower, when taught by an adept. 
cf. BG.II. 29: 

sisdactyata afged anerdagefa ata ara: 

agdastrg, qa gerard aq 4 da Bfsq | 

‘It is marvellous’, some perceives This (Spirit). 

Some other speaks and yet some hears even so: 

(Alas!) some, even after having heard, 

Remains verily like one who is ignorant! 
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Ws: UeHNisaaeataaresat (40) 
(tat-jah samskarah-anya-samskdra-patibandht) 
50. The habitual potency, born therefrom 
resists other habitual potencies. 





Ta: SAAT SAAT TF: GEER: A DearS aaRT- 
staat aid sft dafcastcad: | 


That habitual potency, which is born out of practice in the 
spiritual absorbent cognition, resists the other uprising habitual potencies. 





Having, in this manner, explained the external means of the ultra- 
cognitive spiritual absorption and adverting to the internal essential 
means to put in efforts to restrain, he (Patafijali) sums up the seedless 
spiritual absorption (viz. Ultra-Cognitive-Spiritual Absorption). 


verte Fae adfttentadta: dare: «(4 2) 
(tasydpi nirodhe sarva-nirodhdn-nirbljah samdadhih) 
51. When even that is restrained, all being 
restrained, there arises the 
Seedless Spiritual Absorption. 





wah sah wth uutbeaeah Wiel Seely 1 vi actin 
at yal fatasite: <4 aie feat fafternafasa scafastas 


By practising cessation of mental operation with the highest non- 
attachment, even the inhibitive habitual potencies of the spiritual 
absorbent cognition are retrained. On account of restraining all the 
habitual potencies that will hereafter be produced by the intellective 
vision, there, in the complete horizorless quiet, arises the Seedless 
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Spiritual Absorption.** In that spiritual absorption *°, when attained, the 
mind, unable to rise up once again, disappears along with the habitual 
potencies. Thence, the Con-Science-Power (citi sakti) immoveable, 
eternal, endless and pure (at it were) on its own majesty, perpetually and 
uninterruptedly, is self-established and that is the most Beautiful indeed. 


argues Fat 
warfare: 


Tae: I 


Here ends the Fist Chapter, Samadhi Pada 
on the Science of Yoga presented by Patafijali, 
now presented as the commentary named 

'The Abrosia of Yoga' 


** Non-attachment is the only means right through at all stages and in the end, only the 
highest non-attachment wins the seedless spiritual absorption to the yogi. (Cf 
Aph.]-18), 

” This is the same as the Ultra-cognitive spiritual absorption. 


_— 2. 
|Sddhanapadah| 


ON PRACTICE OF YOGA - CHAPTER - 


[ Invocatory Verse | 


Tuayaafesetada fate: 
facut facai art aifagarere | 


Sizzling though in myriad parts 
yet one whole in Reality 
Such Logos Intelligent, Blissful 
and Eternal, do we worship.’ 


' Cf Lalita Sahasranama - Verse 81: WH wefeddrea wad wea | 
Te STS FRTTE AT Ih 
Also ef. Prasthana traya - Madhusiidana Saravati Smrti.by Pandit T. Subbaraya Sastri 
of Bangalore, \st Edn.1931, p. 44: _ 





Akara is one part of fire (agni) and is well known as the para va@k (transcendental 
speech). That is the seed of universe, but that is devoid of modification. 

That akdra by uniting with 10 part of prana expands, which the wise men learned in 
science call pasyanti vak (seeing speech). 

Paysyanti vak itself becomes in due course madhyamda vak (interlinking speech) by the 
union of 10 parts of the throbbing modifications of the mind with 50 paris of 
moving prana. 

Vaikhari (gross speech) is formed in due course then, by the intermingling of 25 parts of 
pasyanti vak, 16 parts of para vak and 10 parts of madhyama vak. 

Thereafter, vaikhari manifests creatively the letters as brilliant as tens of millions of 
suns from # to &. 
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Having explained in the preceding Chapter the difference between 
the two [seeded and unseeded (cognitive and ultra-cognitive)] spiritual 
absorptions, the internal practice (i.e. the promotion of inhibitive 
functions) and the end result, now he (Patafjali) explains about the 
external practice of the expedients of yoga, to motivate and counter the 
mind that 1s not fully developed, is still clinging to worldly objects and is 
not engaging in the earlier mentioned practice of inhibitive functions: - 


fHarart: (2) 


(tapah-svadh sles Ticiaeseireapiictaites kriya-yogah) 
1. Penance, study and profound devotion to 
I§$vara, are the expedients of yoga. 








Penance means intake of agreeable, moderate and pure food (to 
keep the body and soul together). Study means the repetition in mind 
silently the highly sacred pranava (the monosyllable Ont) etc.* Excellent 


This world of name and form is evolved only = the proper derivation of the sound 
species (varna) and its power and by nothing else. 

Cf. also VairavasyGrahasyam (the secret of worship) I-1&2: by Bhaskararaya: 

tattet spre fargiegtes ace vim: | 
autres frat argrreata wie dea ti (8) 
asaya faye aor | 

aaa Wega teqeghy wale : i (2) 

Cf also St.John: |.1 -The Christian Gospel, according to St. John is: ‘In the beginning 
was the Word and the Word was with God; and the Word was God’. the underlying 
meaning being the very secret of the Christian belief in the power of words and faith 
is God. 

* It is not merely muttering the monosyllable Om silently within the mind but keeping in 
the forefront of the mind predominantly the flow of the intended independent pure 
/§vara-consciousness. Cf comments on Aph. 1-28. 
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devotion, accomplished by the body, speech and mind in that very great 
Preceptor, who, by mere sport, has espoused a highly fascinating stature, 
is profound devotion (to /svara). On account of their being both in the 
form of physical activity as well as a means to spiritual absorption (.e. 
union with the Absolute), they are called the expedient of yoga (i.e. the 
means to accomplish emancipation); and in this manner, they (the sages 
of vedic yore) define life by the metaphorical sense of the term, Life's 
Ghee, (Ayurghrtam) as possessing just as the most refined end result of 
ghee is inherent in butter (that is to say, butter clarified, results in ghee). 

What the object is (of the expedients of yoga), he (Patanjali) 
proceed to define (in the next aphorism) - 


enforced: eterrqecores (2) 
(samddhi-bhdvandarthah klesa-tanii-karanaérthah-ca) 
2. To produce spiritual absorption and 
minimise the affliction. 


are iat fred: wad ae a date: FOU 





The use of the expedients of yoga is for the object of accomplish- 
ing spiritual absorption and for minimising and enfeebling the afflictions. 
It is explained thus: By practising constantly and for a long time the 
expedients of yoga viz. penance etc. securely bound by earnestness, the 
afflictions become immensely wounded and split and, the off-shoots of 


* gfe means beginning, commencemenent efc. /n fine compositi (i.e. at the end of a 
compound), it means beginning with, ef cefera and so on. In this long compound 
ending in sepiVeers case, there seems to be a : pipaing mistake, it is submitted. It 
should read que STING CIC ikl Area by the simple rule that in 
Sanskrit two vowels cannot come ston without coalescing and when any vowel 
short or long is followed by the same vowel, short or long, the substitute for both is 
the same vowel lengthened. #4 + aif = mui. There is no sife fear intended here. 
Sadasiva himself has used a similar compound in his commentary, cf. Aph. II-26. 





II-3] 91 
SADHANA PADA 


the notorious followers rubbing the Con-Science-Power, are destroyed 
lock, stock and barrel. 


Anticipating the questions, what the afflictions are and how many 
they are, he (Patafijali) says in the next aphorism - 


: (GB) Fee: (3) 


(avidyd-asmitd-riga-dvess-abkinivess (pafica) klesah| 
3. Ignorance, egoism, passion, hatred and 
clinging to life, are the five afflictions. 


Yee Foxrated Salpadid FOU: | F aca: | 


Ignorance, egoism, passion, hatred and clinging (to life) afflict the 
spirit (purusa) and cause pain. So, they are called afflictions, which are 
five in number as adumbrated. 








Now, he (Patafijali) says how ignorance is the primary cause of 
ego's associates (in the next aphorism) - 





(avidyd ksetram-ut'taresim prasupta-tanu-vicchinna-udardn am) 
4. Ignorance is the field of the following 
(whether it is) dormant, emaciated, 
separated or exalted. 


yl gel geitiaasie™Me  y 
wraeat farda:, or ey a nae Iersrceorce| 
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The ego is possessed of four (potential) capacities of being 
dormant, emaciated, separated or exalted (vis-a-vis afflictions). ° All these 
underlie the perversive cognition of the earlier mentioned ignorance 
(avidya), which is the breeding ground. There dormancy exists because of 
the absence of stimulus to awaken it. Emaciation exists because of 
development of contraries to enfeeble the affliction. Separation exits 
because of subjugation of the affliction by strong measures. Exaltation is 
the action with the inevitable co-operative combination of the potencies ° 
of close proximity. 


AMAALTSTATS 


Now, he (Patafijali) defines the constitution of ignorance - 


AAAs: GIy May fa 
(anitya-aSuci-duhkha-anadtmasu pitti adhe ulti titha-kisyatib-avidya) 


5. Ignorance is the mistaking non-eternal, impure, unpleasant 
and non-self for eternal, pure, pleasant and Self. 








From this, i.e. from the bent of the aforesaid aphorism, it can be 
said that such a mind is in contrariety. That is to say, pride of eternity in 
non-eternal heavenly abode efc.; settled belief of purity in the loathsome 
impure body, a veritable reservoir of flesh, blood, puss, excreta and urine; 
attribution of pleasure in unpleasant women, food, drink and power; and 


* Separated or emaciated, as long as they are dormant, the afflictions recur when 
awakened by stimuli so that they are only temporarily overpowered but certainly not 
destroyed when they are in these states. Cf Aph. I-5 where the commentator clearly 
tells, whether painful or not painful. the affliction must all be shunned and 
restrained completely. The afflictions may not be painful in the act but later prove to 
be painful and vice versa. For instance, though not painful initially, the sexual 
enjoyment becomes painful in the end. The happy-go-lucky youthful life is not 
painful but becomes afflicted with pain after marriage when there emerges 
attachment and clinging to worldly life. Such is not the case with study and 
austerity, which, though painful at the start, becomes not painful in course of time. 

* While this may be overt, the other three are concealed. 
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identifying the intellect (Buddhi) as if it were Self with the non-Self (viz, 
body ef al). This sort of ignorance is of four steps.” 


He (Patanjali) defines egoism, the source of ignorance. 


(&) 


(dre-darsana-Saktyo -ekatmata-iva-asmita 
6. Egoism is the identity of the powers of 
pure perceptivity and the perceiving instrument. 








Attribution of identity on the basis that 'I am in both Existence® 
(Body ef al) and spirit (Con-Science-Power)", is egoism. 


wt fecafe | 


He (Patanjali) determines passion - 


” Cf Vyasa's commentary on this aphorism: - U1 4a vawian Jor ees BATE 
ea a aaraete | cenetarisreagey dad fatay | ser atat faral 4 faa fag afer: 
aya: | wer amibeyet a erent 4 Wend fg ae Te AaeReey | Wana 4 wat A 
saroraa: | fq faefagid warsfaeia || These are four steps of ignorance (non- 
science) (avidyda). It is the unbroken continuity of afflictions and of the latent karma 
with its fruition (prarabdhakarma of Vedanta Darsana). This non-science should be 
understood as having dome existence of reality in words such as non-friend 
(amitra), and non-cow foot-print (agospada). Just as non-friend means neither the 
absence of a friend nor a particular friend but some one opposite, viz. an enemy and 
just as non-cow foot-print means neither the absence of cow foot-print nor a 
particular cow foot-print but a place only different from both of them, so also 
ignorance is neither the real cognition nor the absence of cognition but a contrary 
knowledge in intermediate knowledge different from absolute knowledge. 

* Here the word saf'tva is tranlated as ‘existence’. It should not be confused with 
‘illuminative energy’ as such, On the strength of the aphorism, it stands for the 
power of perceiving instrument, while purusa stands for the power of the pure 
perceptivity, (viz. Con-Science-Power). Power of pure perceptivity is perception and 
the power of the perceiving instrument Is also perception, the only difference being 
that, while the former is the subject, the latter is the object. The identification of 
both a Self is egoism. Now hear what }’yasa says on this aphorism: yeu 

| Feu Fad | Purusa is the power of 
perceptivity and the intellect (Buddhi) is the power of the perceiving instrument: 
and turning these two into an identity is said to be the affliction called egoism. 
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Garrat Wt: (9) 
(sukha-anusayl rdgah) 
7. Passion follows the experience of pleasure. 


Gare Tareas Gaaety Tare wT eae: | 


Passion is that which a person, who knows pleasure through 
remembrance of previous enjoyment, strongly desires for the ways and 
means of deriving such pleasure. 


G: Glqerat au: (2) 


(duhkha-anusayi dvesah) 
8. Hatred follows the experience of pain. 


SaaS Tapas aeaessy fear ge scqel: | 

Hatred is that which a person, who has experienced pain, keeps 
running in front of his mind the remembrance of pain and blames the 
causatives of such pain. 


raraarel fagaista aan wetsfaraer: (&) 
(sarasavdhf viduso-api tathd rQdho-abhinivegah) 
9. Clinging to life is the inborn sentiment 
of self-preservation even in 
the wise and exalted men. 


pencmeantinciln_ senile, seicanligpienp nies 

c ‘Mae Tag sya on fea a 

xt: Genrer: eitewiet: Geli ar wick seal Rice’ 
yada saetistatafesr sft i 


The frightening terror (of death) being a habituated continuous 
flow of a sentiment of self-preservation even in the learned in the same 
manner as in the case of persons mounted on ignorance is clinging to life. 
The meaning is, because of the strength of the potency of experience of 
death latent from the previous birth of all beings from the insect to the 
learned, the fear (of death) day in and day out, in the form (of a self- 
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benediction), 'May my disunion not be in the sphere of (the Darwinian 
theory of) the body', coming slowly forth as a cause from within,” is 
clinging to life. 


Sn 





Having first explained the expedient of yoga (Aph. II-1), by 
practising which (so it should be understood) the separated affliction are 
burnt down to emaciation by the perception of the inherent shining Con- 
Science-Power, now he (Patafijali) explains the means of uprooting lock, 
stock and barrel those afflictions that remain in subtle form, though 
emaciated - 


a Miaweaaea: Yea: (20) 
(te pratiprasava-heyah siiksmndh) 
10. They, the subtle affliction, are destroyed 
with the disappearance mind. 


fare Bi sata wpa sea: seraa: | dat ear: Be: 
FORM: | yas AGRE: YA: BAe aT 
qatar: | 

The disappearance of mind in its dissolution in the phenomenal 
substance is a counter to its return to its original state. With the 
disappearance of mind, the afflictions in subtle states are also destroyed. 
It should be understood (in other words) with the destruction of the mind 
together with its roots, its subtle habitual potencies are also destroyed 
together with their roots. 





HY Worm AS HUE - 
Now he (Patafijali) dilates on the means of getting rid of the gross 
forms of afflictions together with their roots - 


” Here the hint made by the commentator is the theory of rebirth according to Parva & 
Uttara Mimamsa. 
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alin epi elad ‘tayah) 
11. Their operations are to be shunned by meditation. 


feats fate: wer: eyes: Jeseaddta eet: 
das oustaeadcstion earlvane 


The operations of afflictions, reduced to a languid gross state by 
practising the expedients of yoga, should be got rid of only by meditation 
on purusa (here it may be taken as /Svara). And it can be said that, with 
the destruction of the mind, together with its roots, the afflictions in gross 
state, is also destroyed." 


se wouter @ Aftera aya ates aeeuler- 


Having, this manner, explained the affliction and the means of 
their destruction, now he (Patafjali) guides (the eager students of yoga) 
on the causality of affliction in the accumulation of acts (karmdasaya) - 


Foye: Haya ereewraaata: (2 2) 
(klesa-miilah karmaSayah drsta-adrsta-janma-vedaniyah) 
12. The stock of acts, its roots being afflictions, 
should be known from the seen-birth 
and unseen birth." 


'° There is a trifle difference between the gross and subtle state of afflictions. At first, 
the gross state of affliction is brought to subtle state, when they become so impo- 

tent as parched seeds, whereafter they are destroyed along with the mind, being 
destroyed in its dissolution in the phenomenal substance. Subtle one Is a greater 
enemy than the gross one. Cf. Vyasa's ey on this - 

age Fan we AS: g Peat 9 Tae Gee aT aataa, aa 

eM: BSI TAS: FAM FETA Teagan sia | 
Just as the gross impurities of clothes are first washed off and subtle ones are 
removed later by efforts or by (suitable) means, so also the gross operations of the 
afflictions are minor enemies and subtle ones, great enemies. 
Seen-birth means the experience in current birth. Unseen-birth means the 
unconsciously suppressed memories of other prior and posterior (unseen) births. 
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i: aM: SHUT TAASU:- GSR: SAM: | TT 
Ten Feet va: wear | fed fevaficad: 


Primarily caused by afflictions, viz. passion, hatred efc. the 
(accumulated) action in the form of good and evil potencies, is the stock 
of acts. Those that are to be known in seen-birth are those that are to be 
experienced in the present life and those that are to be known as in the 
unseen-birth are those that are to be experienced in the future life. In the 
first case, it is just as the (noble) Nandikesvara, who obtained all at once 
the god's status by means of intensive penance by meditation on Isvara 
(while) in the second case, it is just like Nahusa's becoming a serpent all 
at once by offending the great ascetic (Agatya). The second one 
illustrates the cause for heaven and hell." 


4 hd Food swe, fe F 


He (Patafijali) says not only about the stock of acts having its root 
in afflictions but also about it fruition as well - 











2 Nahusa : King of Lunar Race, son of 4yus, grand-son of Puriravas and father of 
Yayati. The legend has it that when /ndra slaughtered Irtra unrighteously he fell 
from his high status and Nahiisa, by virtue of his meritorious deeds while he was a 
King on earth, succeeded him as /ndra. No sooner than assumption of his kingship 
of gods, he became arrogant and went to the extent of commanding the gods to fetch 
Indra's wife, with whose beauty he was enamoured, to be his wife. Through the 
good offices of Brahaspati, the indignant /ndrani in distress located /ndra in the 
size of an atom hid in a lotus in Manasarovar, who advised /ndrani that she should 
pretend consent to be Nahusa's wife but should ask him to go over to her residence 
in a palanquin carried by the seven ascetics (sapta-rsis) so that his end could be 
ensured. She did so. When Nahusa was carried thus by the seven ascetics, he was 
not satisfied with the speed with which he was carried, his mind having become 
crazy of Indrani. He kicked Agastya, one of the seven ascetics, saying ‘sarpa-sarpa’ 
(sarpa means ‘to move’ but it also means ‘a serpent). At this insanity of lust and 
arrogance, Agastya cursed him when at once Nahusa fell from heaven and became a 
serpent on earth. The point driven home is, those whom prosperity makes arrogant, 
meet with destruction. 
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Ola Yor aaa SIaTgG@arM: +(e 3) 
(sati mile tat-vipadkah jati-dyuh-bhogah) 

13. When root exists, the fruition thereof (causes) 
birth, lifetime and enjoyment (of life). 


re ee ee ee ek tee 
Stats eacafeat | araxare cesta: | sfaafdvarqeat 
or Ge | Oe eR Gee, a. eg | eee 


wlntoek Chguadiecr wt war 


So long as the affliction exist in the form of root, fruition results 
as a consequence of action (both good and evil). They are of three kinds. 
Birth is of either human-life (with body) or life of god (incorporeal-life). 
Lifetime means the union of the life-essence (prdna) with body for a 
certain allotted span-longevity of time. The indulgence in gratifying the 
sense organs with pleasure is enjoyment. There, enjoyment is the chief 
and the remainder is apportioned to birth and lifetime.’ The implied 
sense of this and the previous aphorism taken together, is that in the 
existing afflictions there is consequential birth for action’ and in the case 
of one who has burnt (the afflictions) by the faculty of discriminating 
objects by appropriate designation, one cannot beget a birth for action just 
as a fully parched paddy seed does not yield a sprout. 


Now about the purpose of avoidance of birth etc. he (Patafjali) 
proceeds to say - 





* It means, there is but one birth for all the accumulated good and evil acts’ in the 
previous birth. In the present birth itself one can break the chain of several births by 
meditating on /svara and dissolving the mind; if one fails, recurrence of birth is 
inevitable. Cf Nahusa's case; his meritorious acts as King of Earth in his first life 
resulting in the next as the King of gods and, in the third, a reptile, consequent to 

" lust and arrogance in just the previous life. 

This refers to the videha, i.e. one who attains to the state of incorporeal existence by 
performing vedic rites, etc. cf Aph.I-19. 
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at Bleaktaamen: Wargureqran (ex) 
(te hladda-paritapa-phalah punya-apunya-hetutvat) 
14. They, the fruits of pleasure and pain, 
are on account of their causality in 
virtue and vice. 


-. MATT: WaT: FIR: AIGA FIT 
q Tear phase: II 





They, the births, life-time and life enjoyment, produced by virtue, 
become the pleasurable fruits, while those produced by vice become 
painful fruits, the aforesaid divisions of which are meant for the non- 
discriminants 


facia  d Aa Fah Uae - 


Nevertheless for the discriminants, all those are only painful 
results, he (Patafijali) says - 


q:@aa ad fadfea: (24) 
(parindma-tdpa-samskara-duhkhaib-guna-vrt 'ti-virodhat-ca 
dubkham eva sarvam vivekinah) 

15. Because of painful after-effect, agony and 
habitual potency as also because of the opposition in the 
functions of energies, all is only pain for the sagacious. 


“horas: ae: Beane: an, dead: | aa Ge FarT- 
freee Fae sR Wasaqer sda aeten aet afasta- 
al fad ¢:arntdife okormg: er | Genres wifes wH- 
Taare dance sper sisted ; at a ‘ste wit, ferent 
gue ? seid fad darafa ; afed agay | aH qaart 
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oe © een a Tea A Fe 


eX aaa Ted qite Srraret antiet gure, 
esata sta: Be ga eafsfa aa: I 


The sagacious yogi meets with these pains (i.e. three kinds of 
painfulness viz.) the painfulness of after-effect, of agony and of habitual 
potency. 

There, in medias pleasure, by non-performance of such 
meritorious acts as cause pleasure in the future, the mental operation 
arising out of the activity of inert energy in expectation of pleasure in 
vain, causes pain to the mind, which is the painfulness of after-effect.'* 
When the pleasure is being enjoyed, by reason of any physical ailment 
(disease), the agonising entity's mental operation goes counter-active due 
to the deviation of the active energy from its natural state so that It: 
agonizes saying, ‘I am a sinner! What a pity! My wickedness!' and this 
mental state is painfulness of agony. So also, when pleasure is destroyed, 
the act of remembering again and again that potency of enjoyment, 
whereby the heart burns is the painfulness of habitual potency. 

These pains trouble the restraint of mental operations in spiritual 
absorption. Further, on account of opposition in the function of the 
energies, whichever operation, out of the illuminative, active and inert, 
brilliantly manifests itself in one who is gratified by sensual pleasures, by 
that operation one becomes extremely fickle and agitated. 

They, the energies, are incessantly changing and opposing each 
other in a state of their being oppressed and the oppressor. On this 
account as well, all are merely means of enjoyment, and for the 
discriminants of the world, it is pain and only pain.'® The sagacious one 








‘5 It is owing to the meritorious acts in the previous birth that one is endowed with an 
able and efficient body in the present birth. Continuing to engage oneself in 
meritorious acts depend on the body, where there exist the stock of acts as also the 
opposing activities of the three energies. Also, performance of sacrificial rites 
involves, inter alia, killing of animals, which amounts to harming other lives. 

* What is the root cause? How cessation of pain is to be brought about? Cf Myasa's 
commentary on this aphorism: -.... 7 edt g-waygeae wade | weed 

ea: | ean fafaranra aqeiey - ha frigid ey waranty wre aqeeda 
Tra - aan: FaReGHel Aleta waa | aa ewage: dant fa: | werqeedt: dab eaeg: | 
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is in endless trouble just the woollen thread trouble the eyeball.” All 
pains are, therefore, to be avoided. 


Now, he (Patavijali) points out the distinguishable avoidability of 
the pain-not-yet-come - 


ea §: Gaara (28) 
(Aeyam duhkham andgatam) 
16. Avoidable is the pain-not-yet-come. 


adits USS «MMe |= eT gS 
eatacag: | 


Because of having experienced the pain in the past birth and 
because of experiencing the pain in the present birth, both of which 
having been, and being, spent, only that pain, which has not yet come, 1s 
avoidable. 


Now, he (Patafjali) gives the cause of the avoidable. 


darrian Prafretsy | ertsra: serexiay |....lgnorance is the fertile seed of this great 
collection of pain. Perfect insight is the cause of its cessation. Just as in the medical 
science there are four arrays such as disease, cause thereof, recovery therefrom and 
medicine, so also in this yoga science there are four arrays: they are the mundane 
existence, the cause thereof, emancipation therefrom and the means of emancipa- 
tion. There, the mundane existence, full of pain, is avoidable (heyah). The union of 
primary substance and the spirit is the cause of the avoidable (heyahetwh). The 
complete cessation of the union is the avoidance (Adana). Perfect insight is the means 
of avoidance (AGnopaya). 

" Aksi patram iirnd tantuh iva - Here, the metaphor ts that it is only the yogi who Is 
peculiarly subject to this painfulness as distinct from other enjoyers. The woollen 
thread, let into the eyeball, troubles it by mere touch but does not affect the other 
eats of the body. Cf Vyasa's commentary on this eee sfermaaed fe frensic | 

area: ala S.Gafa 3 ay Tsay, Taha gartiegoaed arate festa 
amt £ ifn | 
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xzeayaal: Warn eaed: (29) 


(drastr-dsyayoh samyogah heya-hetuh) 
17. The conjunction of the perceiver and the 
perceivable, is the cause of the avoidable. 


SBI GU: Wes:, qva afgaray, cai: Fam: waeafaea: ; 
x atcemnfsen fe fren ent Fre 
at: | Fo ee GES 





The perceiver is the purusa (spirit), who is the external form of 
perceptivity. The perceivable is the intellective essence. Their 
conjunction is the inherent feeling of possessing proprietary nghts on the 
body. Moreover, when the mind is transformed by the calling of a variety 
of manifold sound efc. through the sense organs, life-essence and the 
tubular organs of the body, there, in the reflected mind of the: reflected 
object, is made ignorance out of indiscretion. That ignorance (avidyd) is 
the cause of avoidable pain-not-yet-come. 


gra Saale - 


He (Patanjali) amplifies the perceivable. 


Taeaatasiea ita aaa gay (82) 
(prakasa-kriya-sthiti-silam bhiita-indriya-dtmakam 
bhoga-apavarga-artham drsyam) 
18. The perceivable is of the nature of illumination, 
activity and inertia; it consists of realities of elements 
and senses; its purpose is enjoyment and emancipation. 


TAIT: Tearey:, fat yahraar, » TM: ArT 


erre eA te can wer ema irra a 
mntient om 
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That illumination which consists of perceptibility, that activity 
which consists of progressive activity and that inertia which consists of 
restraint of mind, all of which being the nature of illuminative, active and 
inert energies respectively and having kindred nature of their own as 
aforesaid, is perceivable. Those elements which have the characteristics 
of modifications in their conjunction and separation with the gross form 
and subtle rudiments, and those senses which have the characteristics of 
modifications in their conjunction and separation with subtle power of 
sensation and gross organs of senses, both elements and senses of which 
being receivable and receiving entity, a transforming (but inhering as a) 
unified whole, is the reality of elements and the reality of senses. The 
purpose of the perceivable is to lead to enjoyment (experience) and 
emancipation. 


He (Patahjali) explains (in the next aphorism) about the divisible 
change of the aforesaid perceivable (that is to say), of energies - 


quraaifur (88) 


(visesa-avisesa-lingamatra-alingdadni guna-parvdni) 
19. The specific, the unspecific, the pure traceable 
and the untraceable, are the division of the energies. 


fastest Henafeaadem: see fran, safes 
SON: Ye wHidfands: oa weodia foRAr waiiftecrl 
Fears , Safes Tort waaered FE, ; want ae TTA 
yalftt staeenfagrer seq: | 

The specific change of energy is sixteen-fold, that of the five 


gross elements,'* the five senses of knowledge,"” the five senses of 
action” together with the (co-ordinating) mind. 








' Ether (akasa), Air (vayu), Fire (agni), Water (Gpah), Earth (prthivi). These are the 
specific forms of the unspecific forms of subtle rudiments of the gross elements. 

'*- Ear (srotra), Skin (tvak), Eye (caksu), Tongue (rasana), and Nose (ghrina). 

0. Mouth (vak), Hand (pani), Foot (pada), Rectum (payw) and Sex (upastha). All these 

ten (cf. 19 & 20) together with mind, are the specific forms of the unspecific egoism. 
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The unspecific change of energy-of the primary substance is six- 
fold, that of the five subtle elements,” together with ego. When all 
(existing in the luminous Self) is dissolved (in the spiritual absorbent 
cognition), the purely traceable of the changing primary substance ( yafa- 
faaieyy ) - is the Great Reality. The untraceable is the primary 
substance, which equals in status to that of the energies. Thee four 
divisions are the states of energies [cf. Aph. I-17 & I-41 and Chart under 
Aphorism I-41.] 


Having, in this manner, defined at first the avoidability of the 
perceivable, he (Patafijali) proceeds to explain about the admissibility of 
the perceiver. 


SBI aferna: ypatsta weraqaya: (20) 
(drasta drsimatrah suddho-api pratyaya-anupasyah) 
20. The perceiver is perceptivity itself; albeit pure, 
he becomes the agent of the notion. 


aerate | TaqIwaadaaty Tearaya sa shared sea: 


The perceiver, purusa, is the perceptivity itself. The intellect per 
se is not of the nature of cognizance. In its own nature, the mental 
operations of the intellect have the tendency of destruction. Based on the 
rule that ‘the nature of the receiver and the non-receiver (of light) is that 


zi 


Sound (sabda), Touch (sparsa), Light (rapa), Taste (rasa), and Smell (gandha). 
These are the unspecific forms of subtle rudiments of the specific form of gross 
elements. The qualities go on increasing in the descending order: ether has the 
quality of sound alone: that of air has two, sound and touch: that of light has three, 
sound, touch and form; that of water has four, sound, touch, form and taste and that 
of earth has five, sound, touch, form, taste and smell. 
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the substratum only changes’, the independence of the self (purusa) is 
forsaken. Even though pure and unchanging, therefore, he (purusa) 
becomes the agent of the notion. The purusa, instrumentally seeing it, 
appears to be of that nature, though he is not the same. 


seat FVaseahiara Tat: Meese - 


Having thus explained about the perceivable and the perceiver, he 
(Patafijali) explains the residual and the residuum of both of them. - 


aad wa Fyre (22) 
(tat-arthah eva drsyasya-atmda) 
21. His purpose is the very self — 
of the perceivable. 


qa ATT Tred seste + wardy, sretcacenfereel: 


The self of the perceivable is the self of the enjoyer,”which self is 
the very nature of the perceiver, not for his own interests but for the 
purpose of the enjoyer's external perception, because purusa hasn't the 
quality of mind. 


qq 38: sae fad aff aageda see freatartseat 


Certainly, when the purpose of the perceiver is fulfilled, the duties 
in the primary substance are without any function; so is it not that the 
circuit of life does not obtain? No, say he (Patafjali) - 


*°- The insentient primary substance is incapable of experiencing. Besides, one other 
than the object can enjoy the object of experience. Hence the enjoyer, who is no 
other than the unspecific egoism. 
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HUG Wit AAAS AeA «(2 2) 
(krtdrtham prati nastam-api-anastam 
tat-anya-saidharanatvat) 
22. Albeit destroyed in relation to him, whose purpose 
has been fulfilled, it is not destroyed on account 
of its commonness to others. 


The primary substance™ is one; the purusd (spirits) are endless.” 
Accordingly, having given enjoyment and emancipation till self- 
realization, in a certain case though it is a loss and it has no further 
engagement for him whose interest has been fulfilled, in the case of 
others, who are in the course of self-realization, it stands off without any 
loss because of its commonness to others. In that manner also, there is no 
occasion (for the idea) that on one attaining emancipation, all are 
emancipated. This is the meaning. 


Having explained, in this manner, the perceivable and the 
perceiver, he (Patafjali), proceeding to explain about their conjunction, 


Says - 
Tatars: : Wart: (23) 


(sva-svdmi-saktyoh svariipa- aaianah i-hetuh samyogah) 
23. Conjunction is the cause of acknowledgment of the 
character of the powers both of its own and its Lord. 





* By pradhdana (primary substance) it snould be understood here the perceivable, whose 

external perceptivity 1s ensured by the perceiver, who Is perceptivity itself. 

4. CF Sankhya karika 18: sot safe, eT vets | Tesaeed fees Fyeafedende 
The multiplicity of purusa is settled only because of birth, death and the (thirteen) 
organs of individuals not all being uniform, the activities being various and also 
because of the inequality in the three energies (sat'tva, rajas and famas). 
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ot gpa ste Tarr g RATE: | rehekieerea 
seeeell Seren + marae i ‘al © ene wane 
ered, Tafa, Fala UW Tala, F dam: aaa scquies 
qafd | 





Perceivable's own power is the characteristic of the perceivable; 
the power of the Lord of perceptivity is the characteristics of the pure. 
perceptivity (of the perceiver). Their definitive characteristics are of 
cognition and consciousness, with which their acknowledgment is 
enjoyment or emancipation (respectively), which cause is the ground for 
their conjunction; it is commented upon that the character of the 
perception of the perceiver is that of production of knowledge. That, by 
whose absence in both the perceiver and the perceivable there is no 
acknowledgment and by whose presence there is acknowledgment, is 
conjunction, to elevate any one of them (either enjoyment or 
emancipation.” This way, it is taught. 


He (Patafjali) also explains about the means of the conjunction - 


wea Mquaen (2%) 
(tasya hatuh-avidyd) 
24.lgnorance is its cause 


ae Pars Yahoiaen Sq: HOAs: | 


The cause of the conjunction of the inner self with the intellect is 
the aforesaid ignorance. 


sa ed aad a afte se of cad a atecfaqe 
area 
*> In other words, there is no embodiment in the absence of ignorance, while on the 


advent of knowledge, ignorance is destroyed, consequent to which there is no 
conjunction of purusa and prakrti. 
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Having, in this manner, explained the avoidable pain and the 


cause thereof, now he (Patafijali) proceeds to prove the complete avoi- 
dance of conjunction and the cause thereof in the next two aphorisms - 


TEMA BT AES: Haca_ (24) 
(tat-abhavat-samyoga-abhavah hdnam tat-drseh kaivalyam) 
25. In its absence (absence of ignorance), 
there is absence of conjunction, which is avoidance; 
that is absoluteness of perceptivity. 


aa staan sasrasarar 





That destruction of conjunction, which is owing to the absence of 


ignorance and the destruction of that knowledge** which creates the union 
of purusa and prakrti, is avoidance, which itself is the absoluteness of the 
eternally free Con-Science-Power. 


*° It means the false knowledge produced by the power of the perceiving instrument. 


Ignorance is reduced to subtlety, when the exhibitive and inhibitive habitual 
potencies are destroyed in the cognitive spiritual absorption, where the seed for 
future life is very much present in the subtlest form (cf Aph. I-48 & II-4). 
Ignorance is the cause of conjunction of the consciousness with it own intellect (cf 
Aph. [I-24) so that, as long as ignorance remains residual, its re-emergence does not 
cease. The spiritual absorption with a cloud of righteousness is not absoluteness (cf. 
Aph. 1-49 & 1-50), because the propensity for re-emergence of conjunction is not yet 
destroyed. Absoluteness comes about only in the ultra-cognitive spiritual absorption 
(cf. Aph. 1-51), when even the inhibitive habitual potencies of the spiritual absorbent 
cognition are restrained, whereby the mind disappears, unable to rise up once again. 
Hear Vyasa's metaphor on Aph. I-24: a3 afseusarrearrigereata | yea srtanfreiae 
wee: - says, sued 4 ait, feed ae aefefa | a ame yaesequenerefeenain | 
Here, it is unlocked by some one with the episode of a eunuch. The stupefied wife 
expressed herself to the eunuch thus: "Revered Sir, my sister has a child, why indeed 
have | none?" He replied to her thus: ‘I shall produce a child in you when | am dead.’ 
[Here, the stupefied wife is the intellect in perversive conjunction, sister stands for 
the intellect possessing revelation of purusa and. of course, the eunuch is the ego, 
the lower self. | 
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era: (2&) 


(viveka-khyatib-aviplava hdnopdyah) 
26. The intellective revelation, being 
unwavering, is the means of avoidance. 





Unwavering of intellective revelation is opposed to ignorance. 
Avoidance of wrong conception of the perceiving instrument is the cause 
of absolute perceptivity. 


The meaning of both aphorisms (viz, 25 & 26) taken together, is 
that, by close application of the practice of the eight component parts of 
spiritual absorption such as restraint, observance efc. uninterruptedly for a 
long time in succession, the ignorance arising out of the wavering caused 
by erroneous conception of the perceiving instrument and the five 
afflictions (cf Aph. [I-3) together with the causal conjunction brought 
about by them, are all destroyed at their roots. The happy and/or unhappy 
stocks of acts, together with their propensity to fruition, are all destroyed 
lock, stock and barre]. And, therefore, when through the practice of 
inhibitive spiritual absorption (cf Aph. I-50 & 51) the mind disappears, 
the stainless spirit (purusa) is self-established in absoluteness. 


Now, he (Patafijali) explains about the magnificence of 
knowledge of the liberated spirit (purusa) - 
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Te SAN WIAs: Wet (29) 
(tasya saptadhd pranta-bhamih prajna) 
27. His intellective vision is of 
seven-set ground-boundaries. 


TT qapend: Ted wae Pasa saa: 
WHAT pra Read aa a wala Fen: A ww 
way: Tae | saad: - daidiedaend: Wea aa 
WIS: | ca ade: Hafaninde: ; frafsafaqinds: | wea - 
srerifid gel ax a seeneradih Groat | weet 
ad asd é wa a fSfaeanciife frernfafafedan | dacz- 
WT THAR We Aal a farordearredita Teartafregciar | 
fedaertter aceniad ad a fafa ariredifa faatat 
nh ll a ml 

aa 














‘His' means the (liberated) purusa (yogi), whose emerging spiritual 
revelation has seven-set ground-boundaries, with the end-result of 
cessation of mental operation in a high degree. That intellective vision, 
which has the ground having seven set boundaries, is the state of final 
ground. The meaning of this is that the emerging spiritual revelation of 
the liberated purusa is in a state of seven-fold intellective vision. 


There, the (first) four are designated material. freedom (karya 
vimukti) and the next three are designated as the spiritual freedom (cif'ta 
vimukti). These are as follows: - 


‘All that has to be known, has been known and there is nothing 
else for me to be known.’ This is the cessation of the desire of knowing , 
which is the first. 
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‘All the bondages that have to be avoided, have been avoided and 
there is nothing else for me to be avoided.' This is the cessation of the 
desire of avoidable pain and conjunction, which is the second. 

‘Having obtained absoluteness, all that has to be obtained has been 
won and there ts nothing else for me to obtain’. This is cessation of the 
desire of obtaining, which is the third. 

‘By gaining intellective revelation, all duties that have to be 
performed, have been done and there is nothing else for me to perform.’ 
This is the cessation of the desire of performance of duties, which is the 
fourth. 

[These are the four-fold material freedom. ] 


‘The intellective essence is for the fulfillment of my interest, 
which have been fulfilled.’ This is cessation of distress, which is the first. 

‘The energies of my mind efc. are dissolved and there is no more 
sprouting on account of absence of necessity.’ This is the cessation of 
fear, which is the second. 

‘Now I am remaining as one essence with only my own spiritual 
manifestation.' This is the cessation of all doubts, which is the third. 

[These are the three-fold spiritual freedom. ] 


It should be understood that these are the seven boundaries of the 
mental plane. 


set mets Ser iat okie. 


+ ~ caiinieni in the first an (viz. the Chapter on Spiritual 
Absorption - Samadhi Pada) the practice of non-attachment to those 
whose mind has been brought together for inhibitive function, he 
(Patafijali) has explained in the beginning of this Chapter (viz. Chapter II- 
Sddhana Pada) the expedients of spiritual absorption for those whose 
mind follows its own bent. Now he, (Patafijali) proceeds to explain the 
eight-component parts of Yoga for accomplishing cognitive spiritual 
absorption by those whose mind (worse than the earlier said one) still 
follows its own bent - 
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ATG TSMeeasa WaditatiadHed: (V2) 
(yogdnga-anusthandat-asuddhi-ksaye jndna-diptih-d-viveka-khya@teh) 
28. On destruction of impurity by accomplishment 
of the component parts of yoga, the light of 
knowledge goes up to the intellective revelation. 





waa difadfeatadanemetaciaad | agqsr xwefean 
Faaraaata Aa: | 


On account of achievement of the component parts of yoga, which 
are being explained (in the next aphorism), there is a gradual ruination of 
the impurities in the form of afflictions and through the augmented light 
of knowledge arising therefrom, it becomes the intellective revelation. 
The meaning is that the achievement of the component parts of yoga’” 
through purification is the means of accomplishing intellective vision. 


*”. Cf, Vydsa's commentary on this aphorism in respect of ‘achievement of component 
parts of yoga, aIETTSrAyetsararnr | a ways fedeerce wisest ger et: 
qos Area He || The achievement of the component parts of yoga is the cause of 
separation of impurity just as the axe is to cut a thing with; so also is the cause of 
attainment of the intellective revelation just as virtue is of happiness; in no other 
way does this become the cause. [To ascertain the correct path, one has to enlist the 
help of the scriptures, and dutiful submission to vedic scriptures ensures happiness. ] 


OTF: BU TET SPT lef TAROT AAT cata gree | feafoarl - aaa: yearion Wielaren 
Bet | aaa Fe STEScRRT SEY | foaeeh aS fara, seth: Teas | 
TTR PATS | adel aenerper faces: | fednrenvi wana: | FeaTSRT 
aa gave gale: | wie diemeafam yes, tt Ges, vw: qed, aay were | 
efearal wivatsany | of a ae | serge woot af a qe seen, | deritaarqadeans 
a wendcanfefs | us aa aren | ahs a cere cerefaeeaty aise | arnETGErt gq fava 
Hos eA sia | 

How many causes are there in the scriptures? They are nine, it is said and they 
are: - Generation, Continuance, Manifestation, Modification, Confidence, 
Attainment, Separateion, Differentiation and Support. 

The mind ts the cause of generation of consciousness. [Though consciousness 
truly is absolute, yet in relation to mind it has birth and death. ] 

The interest of purusa is the cause of continuance of mind just a food is of 
body. [Purusa's interest is enjoyment and emancipation and comes into being till 
latter is achieved. 
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Again, anticipating the question as to what the component parts of 


yoga are, he (Patafijali) says - 





wt) 4 | ee Piel ee ~ fale U 
AMAMAMS asta (2?) 
(vama-niyama-dsana-pradndyama-pratyahara-dhdrana 
dhydna-samddhayah-astau-angani) 
29. Restraint, observance, posture. breath-control, abstraction, 
concentration, meditation and spiritual 
aborption, are the eight component parts of Yoga. 


aa & GA saan | 


There, what the restraints are, he (Patafjali) clarifies. 


Just as light is the cause of manifestation of form so also consciousness is of 
form (of the body, a consciousness illuminates the body.) 

Just as fire is the cause of modification of things to be cooked, so also variation 
of mind is of difference in substance. 

The cause of confidence is just as knowledge of smoke is knowledge of fire 
inferentially. [Confidence in existing Reality is because of the undeniable fact of 
one's own existence]. 

The cause of attainment is just as the achievement of the component parts of 
yoga is the cause of attainment of intellectual revelation. 

The cause of separation is just as the achievement of the component parts of 
yoga is the cause of separation of impurity. | . 

The cause of differentiation is just as the goldsmith moulds different shapes of 
gold (whose substance remains the same), Thus, about the notion of one and the 
same woman, ignorance become the cause of stupidity, aversion the cause of 
painfulness, attachment the cause of pleasure and the knowledge of Reality the 
cause of neutrality. | 

The cause of support is just as the body is of senses, which again supports the 
body. The gross elements are the support of the bodies, which again are mutually 
the support of all other bodies. The bodies of vegetables, animal, men and gods are 
supported by one another for their mutual interest. 

Thus. thee are the nine causes. Moreover, as far as possible, these should be 
applied to other objects (viz. all unconscious things). The gradual achievement of 
the component parts of yoga, however, fulfils the cause In two ways only. 
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untae! TAT: (30) 

naemeten macarya-aparigraha yamdh) 

30. Non-killing, truthfulness, non-thieving, continence 
and non-acceptance of gifts, are the restraints. 


Sitar Piast weet ara Precersiif er | 
a | Se Geeeen | eedaieees | sofa: 
RRA RMT: | Ut TS AAT seat: | 


Non-killing means act prohibited by scriptures, which the yogis 
restrain. Cessation of such acts as are prohibited by scriptures is restraint. 
There non-killing mean doing no harm by body, speech and mind towards 
all beings at all times. Truthfulness is the non-speaking of falsehood at all 
times. Non-thieving consists in not appropriating other's property. 
Continence is abandoning the eight kinds of sexual enjoyment.”* Non- 
acceptance means rejection of gifts as a means of enjoyment, except for 
mere sustenance of body. These are the five restraints 








He (Patafijali) points out (in the next aphorism) the speciality of 
those that are fit to be observed by the yogis - 





Taare: AAMT ARTA, (3 2) 

(jati- Liki Sie sicieaaeiemanibbe sdrvabhaumd mahd-vratam) 
31. These, applying universally, not rent or limited by 

caste, place, time and occasion, constitute the great vow. 


*“ Astamaithunam means sexual enjoyment of eight kind; the eight stages in the progress 
of a love suit: - =a ada afe: Semi TRTaTEUT | daciseqaaag femfrafita a I 
Remembrance, narration, amorous sport, viewing, secret conversation, 
determination, apprehension and (finally) consummation of the act. (Cf Apte’ Dic.). 
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Caste means Brahminism etc. (i.e. the four castes, viz. Brahma- 
Ksatriya-Vaiya-Siidra). A declaration of non-killing, such as, 'I shall not 
always kill animal is limited by caste.”” That 'I shall never kill animals at 
a place of pilgrimage or on the prohibited fourteenth day of either the 
waxing or waning fortnight’ is limited by place and time. That ‘| shall not 
kill animals except for the purpose of satisfying gods, Brahmanas efc.' iS 
limited by occasion. Occasion means restricted opportunities for a 
particular purpose by convention or as laid down in scriptures.” 

That 'I shall not kill any living being at any time for any purpose 
whatsoever’, adequately becomes not limited by the four-fold exceptions, 
i.e. caste, place, time and occasion. Thus, in regard to the rest of the four 
of the restraints, viz. truthfulness, non-thieving, continence and non- 





Here Vyasa puts it like this: ante sreqafeoa seaeemer AreTet a feat | There, non- 
i killing is limited by caste; the fisherman should kill only fish and nothing else. 
” Of Laws of Manu: SBE Series Vol.25 pp. 173 & 174: Chap. - Verses 28 to 32: 

(28) The Lord of creatures (Prajapati) created this whole (world to be) the suste- 
nance of the vital spirit; both the immovable and movable (creation is) the food 
of the vital spirit. : 

(29) What is destitute of motion is the food of those endowed with locomotion; 
(animals) without fangs (are the food) of those with fangs, those without hands 
of those who possess hands, and the timid of the bold. 

(30) The eater who daily even devours those destined to be his food, commits no 
sin: for, the creator himself created both the eaters and those who are to be 
eaten (for those special purposes). | 

(31) 'The consumption of meat (is befitting) for sacrifices’, that is declared to be a 
rule made by the gods; but to persist (in using it) on other (occasions) is said to 
be a proceeding worthy of Raksasas. 

(32) He who eats meat, when he honours gods, and manes, commits no sin, whether 
he has bought it, or himself has killed the animal, or has received it as a present 
from others. 
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acceptance of gifts, it should be inferred accordingly. In this manner, the 
observance of non-killing and the rest, universally, in all cases ef caste, place, 
time and occasion, is the great vow. 


ay TaqaMTe - 


Now, he (Patafjali) defines observances - 


a1 raat: (3 2) 


tiencnneinps eal ai sientinanovadilliintind niyamdh) 
32. The observances are purification, contentment, 
penance, study and full aspiration after /svara. 








seerataare | Sf sitartatea FER a arg 
qaated fifa: | dee qareetestin | gecofirerd am afi 
feaaratfeast aT valet fart wat werdeda wader | 
hele SASHA a Sea VATS | 

acad cafe fares rasa: aeae” tl Sher 





IT-32] : : 117 
SADHANA PADA 


q dea wees aciefta way’ | fet | 


The aforesaid observances regulate and set in motion towards 
virtues sans fruits that cause emancipation annulling the fruitful actions 
that cause recurrence of birth. 


Purification means elimination of external impurities by earth and 
water, and elimination of internal impurities such as jealousy efc. by 
exuding friendly feelings towards all. Contentment consists in satisfaction 
of what one gets. Penance is emaciation of the body. 


It is relevant to quote here Yogi Yajfiavalkay's saying thus, ‘The 
best penance of all penances is emaciation of the body by following the 
prescribed way of krechracandrayana (i.e. by shunning painful objects of 
enjoyment such as women, food, drink, power efc.). 


Study means reading (repeating silently within one’s mind) 
mantras commencing from Gayatri. And these mantras are of two kinds: 
those derived from Vedas and those derived from 7@ntrikas (Doctrines of 
Mystics). Those derived from vedic scripture differ in two ways; viz. 
those recited in a singing tone and those recited in a non-singing tone. 


As regards those derived from Doctrines of Mystics, they are 
differentiated in three kinds: viz. a female mantra (one ending with 
svaha), a magical formula regarded a male mantra and the third being 
neither male nor female (i.e. neuter), Enough with proclaiming aloud of 
the secrecy of these incantations (mantras).” 


Full aspiration after /svara is self-surrender to Him in the sense of 


dedicating all work, whether it is declared or undeclared, to the all- 
powerful /svara, without expecting any fruit of action (i.e. resultant 


aI Apparently, this applies to the Doctrine of Mystics. 
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benefits). It may be held like this: 'All that I do, whether with or without 
desire, whether auspicious or inauspicious, I do it only to place it in you a 
directed by you’. 


On the injuries caused by the deliberate intention for fruits of the 
work, learned men speak of it thus: "What of penance obtained by efforts 
if injured by desire for fruits? It is not for the Lord's satisfaction like the 
milk pudding licked by a dog’. 


The aforesaid purifications are the five-fold strict observances. 


Certainly, in the waking state, when there are many hindrances, 
how can observance be firmly established? Now, he (Patafijali) says in 
the next aphorism - 


fara wierearaty (33) 
(vitarka-bddhane pratipaksa-bhadvanam) 
33. Development of contrary thoughts 
for prevention of evil ideas. 


oferty’ ‘meaner eaitteaie’ ot annfcaa ath 
ee Se ne ee acai 5 gms 


atc yaiaatalaaiataleael seidaq Taro facssfarenstraa- 
4: II 


All these restraints and observances are the opposites of 
determination to kill efc. When a yogi, who is intent on pursuing spiritual 
absorption is confronted with such evil ideas as 'I shall kill this’, 'I shall 
speak falsehood’, ‘I shall appropriate other's property’, efc. he should 
develop contrary thoughts thus: 'l, being burnt by the fire of rebirth, have 
come to surrender myself to the practice of restraint efc. abandoning 
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killing efc. If I were to revert to thém again (i.e. indulge in evil ideas such 
as killing efc.), it would amount to eating one's own vomit just as a dog 
licks up his own vomit.’ 


sea ferent 





Narrating step by step in five significant terms viz. the form, the 
mode, the cause, the intermediate divisions and the fruits of evil thoughts, 
he (Patafijali) now dilates on these to clarify the contrary thoughts. 


facent fearea: Hdanitaraien stacteategear 
AQUA Fate sft waaay (3%) 


(vitarkd himsddayah krta-kdrita-anumbdita lobha-krodha- 
moha-pirvakd mrdu-madya-adhimatrad duhkha-ajhdna- 
ananta-phald iti pratipaksa-bhavanam) 


34. Evil thoughts, done caused to be done and approbated 
to be done preceded by avarice, anger and delusion, 
in mild, middle and intense degrees, are productive 
of endless fruits of pain and ignorance; hence 
the need for development of contrary thoughts. 


a, fet ier, ay ater a | wtb a 
‘fafa vafa - wafeatta, sacra its, wll unt 
Ter | ck vein war as | elas a hn ote 
AeA | acydear feareaishe yerafea fafeer valet | 
a ee en eee ee 
Vater | Gqaeaftarar aft sed fafaer water - agy 
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1, Wa wepeaeions:, ygiial weadiaeiiadia sid | Ta 
Sea saprecier senha aqqaga fger watdefestar val | 
am aaftargitfen Actarehfeta feat safes | wangefesahy ateryy 
wei facet g ane, ser eraafesray, onfaeered 
7 aed we veda sfenni faaheoi safes: | sa 
Waa den ola fader aaa: faeata 1 aferet facuftadant 
acd freadieaate: 1 








Killing et al are essentially evil thoughts; thus at the outset the 
characteristic form is pointed out. 


There, killing ha three modes, ie. that done by oneself, that 
caused to be done by others and that approbated by saying 'Good. Well 
done’. There again, each of them becomes three-fold by virtue of the 
causal difference, i.e. through avarice for wealth, through anger on the 
pretext that ‘evil is done by this’, and through delusion that virtue will 
result in killing. Thus, killing becomes nine kinds. Avarice, anger and 
delusion, each become three-fold by virtue of each being mild, middle 
and intense degrees. In this manner, killing done, caused to be done and 
approved to be done, becomes each nine-fold so that killing as such 
becomes twenty-seven divisions. 


Also, the mild, middle, and intense degrees become each of three 
kinds in the sense of mildly mild, mildly middle and mildly intense; 
similarly of middlingly mild, middlingly middle and middlingly intense 
and similarly of intensely mild, intensely middle and intensely intense. 
Thus avarice is of nine kinds, so also anger and delusion - so much-so- 
that the earlier adverted killing done by oneself is of twenty-seven 
divisions. In that manner, with killing caused to be done and approbated 
to be done, each having twenty-seven divisions, killing as such has all- 
told eighty-one divisions. And similarly, this should also be applied to 
falsehood efc. 


As a matter of fact, -the evil thoughts yield endless fruits of pain, 
hell, ignorance, the immobility of inanimate objects and a state of 
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confusion and suspicion. Hence the development of contrary thoughts, 
which are inimical to evil thoughts. When the avoidance of evil thoughts 
are ensured by setting up against them contrary thoughts, restraints and 
observances get settled without hindrance. 


The implied sense of this aphorism is that, on settlement of this 
through the purification of the mind, liberation is established. 


Now, he (Patafijali) shows step by step the indication of the 
accomplishments of restraints, observances, efc. with intermediate results, 
arising therefrom - 





SSAA AA ATA: = (34) 
(ahimsd-pratistaydm tat-sannidhau vairatyagah) 
35. On establishment firmly in non-killing, 
(i.e. non-violence, harmlessness efc.) in his (yogi's) 
vicinity (there is) abandonment of enmity. 


In the vicinity of the Yogi, who is superior to others, who has 
achieved firmness by practising non-violence efc. (in all cases, at all 
places, at all times and at all event, cf Aph. II-31) and who has become 
non-violent (in the true sense of the term), even cows, tigers efc. which 
are proverbially incompatible with each other by their own nature, 
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abandon their hostility” This is what the saying of Vasistha means: "The 
rugged and the soft go to final beatitude in Mother; all beings become 
restrained through faith here’. 


* In other words, a true yogi exudes around him an occult aura full of love and 
compassion so much-so-that any being violently disposed or evilly motivated or in 
absolute doubt of the efficacy of yoga, approaching his vicinity, is not only made 
powerless but influenced to imbibe the exuded tranquility. | 
In this century Dr.Paul Brunton, who was thoroughly disillusioned with finding a 
real teacher on yoga throughout his wanderings in India in the ‘thirties, finally met 
Maharsi Ramana in Tiruvannamalai in South India on the recommendation of 
Kanchi Paramacarya, His Holiness Candrasekharendra Sarasvati. Hear his 
experience in his own words. [Cf A Search in Secret India by Paul Brunton - Bl 
Pubn. 1970 Edn. pp. 154-156 (1st Pub.in 1934)]. 

"The Maharsi has been half-reclining under the waving punkh as | enter but he soon 
sits up and assumes his favourite attitude. He sits with legs crossed, the right foot 
placed on the left thigh and the left foot merely folded beneath the right thigh...It 1s 
really a half-Buddha posture and quite easy to do. The Maharsi, as is his wont, holds 
his chin with his right hand and rests the elbow on a knee; next he gazes attentively 
at me but remains quite silent. On the floor beside him | notice his gourd-shell 
water-jug and his bamboo staff. They are his sole earthly possessions, apart from 
the strip of loincloth. What a mute commentary on our Western spirit of 
acquisitiveness! 

His eyes always shining, steadily becomes more glazed and fixed; his body sets into 
a rigid pose; his head trembles slightly and then come to rest. A few more minutes 
and I can plainly see that he has re-entered the trance-like condition in which he was 
when | first met him. How strange that our parting shall repeat our meeting! 
Someone brings his face close to mine and whispers in my ear, 'The Maharsi has 
gone into holy trance. It is useless now to talk.’ 

A hush falls upon the little company. The minutes slowly pass but the silence only 
disappears. | am not religious but | can no more resist the feeling of increasing awe, 
which begins to grip my mind than a bee can resist a flower in all its luscious 
bloom. The hall is becoming pervaded with a subtle, intangible and indefinable 

POWER, which affects me deeply. | feel, without doubt and without hesitation, that 

the center of this mysterious power is no other than the Maharsi himself. 

His eyes shine with astonishing brilliance. Strange sensations begin to arise in me. 

Those lustrous orbs seem to be peering into the inmost recesses of my soul. In a 

peculiar way I feel aware of everything he can see in my heart. His mysterious 

glance penetrates my thoughts, my emotions and my desires; | am helpless before it. 

At first this disconcerting gaze troubles me; I become vaguely uneasy. | feel that he 

has perceived pages that belong to a past, which | have forgotten. He knows it all, | 

am certain. | am powerless to escape; somehow, | do not want to, either. Some 

curious intimation of future benefit forces me to endure that pitiless gaze. 
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aeaiasra franmerstaay + (3&) 
(satya-pratisthadydm kriyd-phala-dsrayatvam) 
36. On establishment firmly in truthfulness, 
(the yogi has) mastery over action and fruits. 
faeadicaa: |! 


And so he continues to catch the feeble quality of my soul for a while, to perceive 
my motley past to sense the mixed emotions which have drawn me this way and 
that. But | feel that he understands also what mind-devastating quest has impelled 
me to leave the common way and see out such men as he. There comes a perceptible 
change in this telepathic current, which plays between us, while my eyes blink 
frequently but his remain without the least tremor. I become aware that he is 
definitely linking my own mind with his, that he is provoking my heart into that 
state of starry calm, which he seems perpetually to enjoy. In this extraordinary 
peace, | find a sense of exaltation and lightness. Time seems to stand still. My heart 
is released from its burden of care. Never again, | feel, shall the bitterness of anger 
and the melancholy of unsatisfied desire affect me. I realise deeply that the 
profound instinct which is innate in the race, which bid man to look up, which 
encourages him to hope on, and which sustains him when life has darkened, is a true 
instinct, for the essence of being is good. In this beautiful, entranced silence, when 
the clock stands still and the sorrows and errors of the past seem like trivialities, my 
mind is being submerged in that of the Maharsi and wisdom is now at its perihelion. 
What is this man's gaze but a thaumaturgic wand, which evokes a hidden world of 
unexpected splendour before my profane eyes? . | 

| have sometimes asked myself why these disciples have been staying around the 
sage for years with few conversations, fewer comforts and no external activities to 
attract them. Now I begin to understand - not by thought but by lightning-like 
illumination - that through all these years they have been receiving a deep and silent 
reward. 

Hitherto, everyone in the hall has been hushed to a deathlike stillness. At length, 
someone quietly rises and passes out. He is followed by another, and then another, 
until all have gone. 

| am alone with the Maharsi! Never before has this happened. His eyes begin to 
change; they narrow down to pinpoint. The effect is curiously like the 'stopping- 
down’ in the focus of a camera lens. There comes a tremendous increase in the 
intense gleam which shines between the lids, now almost closed. Suddenly, my 
body seems to disappear, and we are both out in space! 

It is a crucial moment. | hesitate - and decide to break this enchanter’s spell. 
Decision brings power and once again | am back in the flesh, back in the hall." 
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The characteristic of action is either virtue or otherwise and the 
fruits thereof is heaven or otherwise. Mastery over them means the yogis’ 
mastering it. In other words, it means that yogis have the accomplishment 
to bestow the fruits of heaven etc. by merely pronouncing It. 


STAI ASA THe (3 19)* 

(asteya-pratisthayam ratnopasthanam) 

37. On establishment firmly in non-thieving. 
all wealth comes to the yogi. 


fen tals aif: wea safes qariicad: | 


On establishment firmly on non-thieving, all divine-wealth 
present themselves before the yogi. 


AAAS ates: (32) 
(brahmacarya-pratisthayam virya-labah) 
38. On establishment firmly in continence, 
(there is) attainment of vigor. 


Peieranetnica aftr ga: Rreques: qa: vedifa ara: | 


Restraint of vigor is indeed continence. On achievement thereof, 
unsurpassed power comes into being (for the yogi). The idea is that the 
instructions given by a yogi, who has achieved unsurpassed power, have 
instantaneous effect on his disciple. 


Haasan: (3%) 


(aparigraha-thairye janma-kathamta-sambodah) 
39. On achievement of firmness in non-acceptance of gifts, 
knowledge of ‘how’ and ‘wherefore’ of birth (is kindled). 





a Vyasa, Vivekananda, Taimni as well as the Chowkhambha Sanskrit Santhan, 
Varanasi, quote this aphorism thus: Seastteral Factz | 
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afr Gersaa seqw: | 


Kathamta means the ‘how’ and ‘wherefore’: that is to say, direct 
perception of the knowledge of the ‘how’ and 'wherefore' of the birth. In 
other words, the yogi gets a perfect insight into the knowledge of the 
previous birth regarding all, i.e. 'What were I?' 'What was my standing?’, 
"What did I do?' efc.** 


indice. | in this manner, expicine the results of restraint, he 
(Patanjali) now describes the results of observances - 


Te uta: (xo) 
(Saucdal-svanga-jugupsa paraih-asamsargah) 

40. From purification (there arises) disgust with one's own 
body, as also abstention of intercourse with others. 


Baar SIA: am Barrera GT ale | afa- 
asd Fa: | saefsraahites: aaegq yey TARee- 
cord: fark mB araaa TO GAT AGL 
‘Fafesxha ee: Safed Sea Fa | 
aegis yeaa ara: wiht g faa i’ sft | 
Ud wa Wad: waa wage sa aeceaad: Gat 
OGY | WY Wr ee HE “ne 
PacaRU Ya? Ash 
sehsiatralies teabe e 
frrenct ae fereagufevad i’ sff 


* A true yogi of the great vow is marked at once by the perfection indicated in Aph. II- 
35 to 39, as a result of practice of restraints successfully. 
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The yogi, who practises purification, having seen no purity in his 
own body, becomes disgusted with it. The characteristic of the body is 
impurity. How on earth, therefore, can the impurities flowing always 
from the nine holes and the numerous hair-pores of the depressed body be 
washed off? 


It is said that the body is made of nine holes, that it exudes 
impurities like an earthen pot with water and that neither external nor 
internal purificatory aid is found to purify the body. 


Thus, one, who is disgusted with his own body, does not have any 
inclination, at any time, to have intercourse with others on the basis that 
other bodies are also like his. If one is not disgusted with the odours of 
his own body, what then? 


It is said that the reason for one who is not bothered by his own 


body's impure odour, is his indifference to it; what else is there to be said 
about it? 


wad. whafatsare - 


He (Patanjali) dilates on the result of accomplishment of the 
internal purification - 





5 may Ma (8) 
(hainavaditdsammnnaqeektgrantnteigelaye- 
dtma-darsana-yogyatvdni ca) 
4]. Purity of illuminative energy, delight of mind, 
one-pointed fixity, sense-control and qualification 
for perceiving the Inner-self also arises. 


fenetata: xafe:, da: aah aratcae:, 
or want Gare, vl eles dd HHeraracd Yeraen- 
Nea, Tad Keeqedaay vtareadierd: | 
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The warding off of the impurities such as jealously, envy efc. from 
the mind, which is predominant of illuminative energy, is purification. 
Thence, the delight of mind springs forth from such an illuminative 
energy, so also one-pointed fixity, winning over of the externally 
wandering senses, the capacity of visualising the Inner-Self and the 
qualification for direct perception of the Spirit. All this, occurring 
successively one after the other, one being the cause of the other, is, it 
should be understood, owing to the accomplishment of internal 


purification. 
adeaeqeAqae: (¥ 2) 


(santosat-anuttamal-sukha-labhah) 
42. From contentment, unsurpassed happiness 
is the gain. 


dees afi: aaieiodtktard qanfetate | a sae- 
Saas F MATS: | 
amaqer deter stated | sft | 


There manifests to a contented yogi, an unsurpassed internal 
happiness, springing forth from the illuminative energy.” Besides, the 
happiness, on the contrary, pertaining to sensual objects, becomes hostile 
as if it were poison. It is said, ‘for those, who have arrived at pacified 
satisfaction by drinking the nectar of contentment. it acts as an antidote to 
the incomparable sensual enjoyment. 


Hlapaaareatyeaaanaa: (%3) 
(kdya-indriya-siddhil-asuddhi-ksyat-tapaah) 
43. From penance comes destruction of impurities 
and thence perfection of the body and the senses ensues. 


** Vyasa quotes here from Mahabharat: T4 sage ots tea feel rETET | TeTaaqaehs 
area: Steet wer ii sf | Whatever sensual pleasure is in this world and whatever great 
divine pleasure is there (in heaven), they are not worth a sixteenth part of the happiness 
derived from cessation of desires. 
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On destruction of the afflictions and vices by mortification and 
strict adherence to one' own duty, results in physical perfection such as 
anima etc. (more fully described in Aph. III-47) and also in the perfection 
of understanding the meanings of substances subtle, separated by 
anything intervening and of transcendental excellence. 


** 





TeaAeesaaawaT: | (¥%¥) 
(svadhydayat-ista-devata-samprayogah) 
44. From study (comes) communion with 
the desired deity. 


By meditating through mantras or on the deity, conversation etc. 
with such a desired deity is perfected. 





TITITTET —rittt 


areettaatureard (¥&) 

(samadhi-siddhih-Isvara-pranidhanat) 

45. From profound devotion to /svara, (comes) 
perfection in spiritual absorption. 


Tae Fare eft Aad, | 


By surrendering all work (including the self) to /svara without 
expecting any desire to be fulfilled, perfection in spiritual absorption is 
achieved. The spiritual absorption itself, which is the fixing of the mind 
in abstract contemplation of the true nature of spirit, is the favour fof 
Isvara in return) as far as it goes. 
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a Waele - 


Having, in this manner, explained the results of restraints and 
observances, he (Patafijali) tells about posture, the next in order, (cf Aph. 
IJ-29), its practice and its results - 





(sthira-sukhm-dsanam) 
46. Posture is (that which is) steady and comfortable. 





That posture is the foremost, which gives the practician comfort 
with no pain to his limbs, which has the characteristic of non-movement 
of the body and which gives steadiness, such as padmdsana, 
svastikdsana’® etc. while one fixes his body. 


6 Vyasa mentions several postures thus: STaateit SETA - TUT TTS TA ARTES taleragrere 

feed vig atefired eftatweagieda wader fengd warqa acre | About postures, we say 
there, the posture is that whish is steady, comfortable, that is to say, P admasana, Virasana, 
Bhadrasana, Svastika, Dandasana, Sopasraya, Paryanka, kraunchanisadana, Hastinisadana, 
Ustra-nisadana, Samasamthana, Sthirasukha, Yathasukha, ete. 
Swami Vivekdnanda's view on this aphorism is: ‘Posture is that which is firm and pleasant... 
Until you can get a firm seat you cannot practice the breathing and other exercises. Firmness 
of seat means that you do not feel the body at all. In the ordinary way, you will find that as 
soon as you sit for a few minutes all sorts of disturbances come into the body, but when you 
have got beyond the idea of a concrete body, you will lose all sense of the body. You will feel 
neither pleasure nor pain. And when you take your body up again, it will feel so rested. It ts 
the only perfect rest that you can give to the body and keeping it firm, your practice will 
remain firm: but while you are disturbed by the body, your nerves become disturbed. and you 
cannot concentrate the mind. 
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Yajfiavalkya, however, describes the posture of Padmasana, thus: 
‘having mounted over both thighs, the sole of both feet folded in a criss- 
cross manner beautifully (i.e. comfortably), enclose both the thumbs in 
the palm in inverted order (both hands resting on both knee). Padmdasana 
may be the greatly acknowledged one of all postures (i.e. easily the best 
from the point of view of comfort). 





Sita libs cei aiciilameaibiiaids 
47. By relaxation of efforts and by meditation 
on infinite, posture is perfected. 


TS FT yaesifeet sien soa: | WAgeHRcadedmrfe- 
farat =: eT A RNIN SN PAT i 
Teresa aa aay Safa | Hoe | wey 
ASAT: Bret ea Fare’ wef oreo 
Tatenses frsrad | sacra feeadicae: 








Relaxation of effort refers to the temporal remedy. One who does 
not let him love wandering, engagement in household chores, going on 
pilgrimage for holy dip in holy waters efc. is relaxation. Otherwise, if one 
is inclined towards them, his body gets instigated, forcibly standing up to 
pursue any of them. 

By concentrating on 'I am just like that ananta, the Great Serpent, 
who maintains the equilibrium by holding the world on his thousand 
hoods', the mind is transformed into infinity. By this, the aforesaid 
perfection of posture is obtained unseen. Hence by these two methods 
posture is perfected. 


adt garfaard: (x2) 
(fato dvandva-abhighGtah) 
48. Thence there is no attack from the 
pairs of the opposites. 
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cae: ' 


On attaining perfection of posture, the pairs of opposites of cold 
and heat, happiness and pain, respect and disrespect efc. do not afflict as 
before. 


He (Patafjali) tells now about the breath-control, which is to be 
exercised after perfecting posture. 





3 yg: WTA: +(¥e) 
(tamin-sati svdsa-prasvasayoh-gati-vicchedah prandyamah) 
49. After achieving steadiness in posture, the separation 
of inspiration and expiration is breath-control. 


afmarsretd “afa sonam: sfafedt safa 1 a a wey 
wanifafessees: | ct Met aR Tee Taney | OWA: 

qa: aber aia | aatevaniy dasa: Broa: | 
aerate aq ts als:; adaly aasasantfafaesedvand_ | 
am fe - steve qattrind tae: . a: sages: | Tae 
crater YF ARET| STTEGR: FS ., aot 
ae vo ale came 





J gig ees Trpaeerntaet eh 
ad, 45 ae:; sfuaqarada wanes: wrrdfdee- 


qyard | 
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When firmness in posture is attained, breath-control is set up. 
And breath-control is in the form of interruption of the movement of 
inspiration and expiration. There, inspiration means the leading in the 
external air into the lungs and expiration is the throwing out the internal 
air. Nevertheless, the non-convergence of both the intake of air into, and 
the expulsion thereof from, the lungs, is breath-control. 


Objection: Certainly this is a general definition of breath-control. 
The distinction is that in inspiration, expiration and standstill modes, non- 
interconnection accompanies. 


Reply: There is no fault in this, because it happens that 
everywhere (inspiration, expiration and standstill modes) the motion of 
inspiration and expiration is separated. 


Verily, expelling air from the lungs is expiration, inhaling the 
external air is inspiration and lengthening the duration of holding the 
breath inside is standstill mode. Just as water is held standstill in a pot, so 
also the life-essence is held standstill in the standstill mode. In that 
position everywhere (i.e. in all the three modes) the motion of inspiration 
and expiration is separated. There is no room for suspicion on this.*” 


Objection: Even through there is no motion in standstill mode, in 
expiration and inspiration the motion of inhalation and.exhalation is 
known. 


Reply: There is no fault in this because by intensive practice the 
natural equal motion of life-essence with a break is achieved. 


THATS - 


He (Patanijali) tells (further) about the practice of pranayama - 





3. Cf Verses VII-294 & 295 of svacchanda tantra quoted by Ksemaraja in his 
commentary on Siva Sutra III-5, p.139 of the English translation of Siva Sutra by 
Jaideva Singh: avwer tata wea q Gate) aetai wed grasteartoeer = 1 (294) tea 

Sat: | SAT afetd | Yraqat Fa: 11 (295). ‘One should breathe 
in shroush the left (nostril) and out through the right. This brings about cleansing of 
the nmadis (channels) and of the middle madi, which is the path to liberation. By 
breathing in and by retaining or stopping the breath, there are said to be three types 
of pranayama. They are all common and external. 


1-50} 133 
SADHANA PADA 





a: ORES ategen: (40) 


(bah titteendernsteniiiia: vit 'tih-desa-kala-sankhyabih 
paridrsto dirga-siiksmah) 
50. The external, internal and standstill 
(pranayama) operation, regulated by place, 
time and number becomes long and subtle. 





geet ib ee | Tot 
ares Pefrerers feta seommter | we aah 
maftenerar 10 i tt witguactean anket $0 iors 
wens vafa, am sons erarodenteseaae cel gee 
Weas Waa sess: | 








Expiration is the external operation. Inspiration is the internal 
operation and kawmnbaka is the standstill operation. Each one of these 
should be tested by place efc. (i.e. place, time and number). That is as 
follows: 


Naturally in expiration, the respiration starting from heart 1s 
terminated at the tip of the nose, travelling twelve inches. And by 
practice, however, gradually, the respiration starting from the point of 
navel is terminated either at twenty-four inches or thirty-six inches. And 
there, when the excellence of expiration is accomplished, the length can 
be ascertained for oneself by the movement of navel area of the body. It 
may also be ascertained for oneself by the movement of a tiny fibre held 
outside the nostril. This is the test of ‘place’. 
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While practising the operation of expiration, repetition of the 
breathing ten, twenty, thirty times efc. is the test of 'time’. 

In this month, repeating 10 expiration every day, in the following 
month repeating 20 every day, yet in the next following month, 30 
everyday, is the test of ‘number’. Thus in inspiration also, the same should 
be applied. 

In any event, in standstill operation, the test of ‘place’ factor does 
not enter. Nevertheless, only 'time' and 'number' factors enter. 

Just as a compact material in a gross lump is made long, subtle 
and delicately fine by processing (i.e. by heating, stretching and 
annealing), so also the life-essence becomes long, hardly perceptible and 
subtle by practising with ‘place’, 'time' and ‘number’, 


ay Taaeaeasisal WHA - 


Now, he (Patafijali) tells about a different operation from the 
three modes, recaka, puraka and kumbhaka - 


Tenaattaraaant * aq: (& 2) 


(bahya-abhyantara-visaya-anapeksi caturthah) 
51. The fourth is (one) having no regard to 
the sphere of external and internal. 


qari ar fata fran afe:pere: | sere 
aaa RAISE: | CARAT aera 
SRA: Yara ar aqal ‘ia | frsraifectrarat taafe- 
v4, asec aad sft faas: | 

According to one’s own _s after having evacuated air 
outside, to retain it outside is external standstill mode. According to one's 
own capacity, after having filled air inside, to retain it inside is internal 
standstill mode. 

Dispensing with both exhalation and inhalation, to practise 
standstill mode alone, having regard to the three earlier stated recaka, 


** As per Patafjala YS proper, the aphorism is: aercarfarvaert aqd: | ste means 
having no regard and sit means giving up or discarding. The ‘sphere of the 
external and internal’ referred to in the aphorism is the movement of prana to 12 
inches from the heart and 24 or 36 inches from the navel. 
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puraka and kumbhaka modes, is the fourth.** 


It is prudent that those who have the defect of being subservient to 
sleep practise all the three, recaka, piiraka & kumbhaka and those who 
have won over sleep, practise the fourth (i.e. kevala kumbhaka). 





*° Our commentator's point is that, dispensing with exhalation and inhalation, the fourth 
operation is to practise only the standstill mode, which is in conformity with Siva 
Sutra, cf. verses VII-296 & 297 of Svacchanda Tantra quoted by Ksemardja in his 
commentary on Siva Siitra, IlI-5 p. 139 of the English translation of Siva Stra by 
Jaideva Singh: sree tata asa gq | ee Se Hee sralsree: 1) (296) 
Te! TSS asa WOT sqadeq BIA eft Ba: 11 (297). 'By the internal one 
has to perform the recaka, by the intemal one has to perform the piiraka and by the 
internal one has to perform tremorless kumbhaka. Thus, the three internal 
pranayamas should be performed. The transition of prana from the heart to the 
navel and checking it there, the withdrawal of mind from sense-objects and its 
transition to the navel (by the device of pratyahdara) - this is the fourth pranayama 
known as the calm or tranquil one (suprasanta).' 

Now of. also Spanda Karika - Verse I-25 - aa sferreretiy setarferrent | atyerrearye: 
we: TAearga: 11 (25). "There the unenlightened yogi, by considering that state a kind 
of deep sleep, remains stupefied, while the one who is not covered with darkness of 
infatuation is established in that ether of universal consciousness and abides as fully 
enlightened'.- Jaideva Singh' English Translation of Spanda Karikas pp. 105/ 106. 

© Cf Taimni's gloss on Patafijali, the Science of Yoga, 7th Edn. 1986 (It Pub. 1961). 
Pranayama has to be practised with paraka and recaka (inspiration and expiration) 
for a long time, the period of kumbhaka being slowly increased over long period of 
time. Such a kumbhaka, which is accompanied by piraka and recaka, is called 
sahita kumbhaka. But after prolonged practice it is possible to dispense with puraka 
and recaka and practise kumbhaka alone. Such pranayama, called kevala 
kumbhaka, gives complete control over prana and enables the yogi to perform not 
only all kind of physical feats but also to arouse and direct kundalini towards 
different centres in the body. This science is a strictly guarded secret and can be 
learnt by a properly qualified cela (an ardent residential student with his preceptor) 
from a qualified guru (teacher)...It must be clearly understood that these thing are 
not meant for people who are leading the ordinary life of the world with all its 
desires and indulgences and who naively want the peace and bliss of the inner life as 
an addition to their multitudinous enjoyment in the outer world. The door on the 
enjoyments and comforts of the lower life has to be shut completely and once for all 
before one can hope to make any real progress on the path of Yoga.’ 

Our commentator, Sadasiva, was an adept in this pranayama exercise. Cf T.K.Balasub- 
ramanyam's reference to the catastrophe that befell Sadasiva in Kodumudi, who had 
plausibly gone into instantaneous kevala kumbhaka mode to escape from the 
impending catastrophe. The pranayama siddhi occurring naturally from the practice 
of three-breath-exercise on perfecting yogasanas is one thing, but to go after it with 
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Now he (Patafiali) says what the net result is of pranayama. 


ad: atad WeATMTATOT, (& 2) 
(tatah ksiyate praka@$a-dvaranam) 
52. Then, the covering of the effulgence is destroyed. 


THR Peaeat aa fsreeneed: Tara Vadis: 1 

The inertia, which is the covering of the effulgence of the 
illuminative energy and is the cause of sleepiness and lethargy, is 
destroyed. 


He (Patafijali) tells about the contiguous result gained by 
pranayama. 
ements AAR: (4 3) 
(dhdrand-yogyata manasah) 


53. For concentration, the mind attains fitness. 


Fie 





Too eedudteael : TOG 





The dwelling of the mind in the substratum, the navel wheel, the 
heart, the centre of eyebrow, the aperture in the crown of the head efe. is 
concentration. There, through breath-control, the mind, bereft of 
oscillation worked up by the active energy, and the lethargy worked up by 
the inert energy, becomes fit for concentration. 


Now, he (Patafijali) tells about abstraction, the next in order - 


an intent of making it an end in itself is another, which, in other words, Is hatham. 
Our commentator himself clears the point in Aph.II-53 that pranayama is a means 
to eliminate oscillation created by the active energy, and the lethargy created by the 
. inert energy, of the mind. So, it need not be an end in itself. 
EROTY St sft Waray | 
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RAGA PaaS HN SAreae Weare: (4x) 
(sva-sva-visaya-asamprayoge cit'ta-svriipa-anukdrah 
iva-indriydpdm pratydhdrah) 
54. In the absence of union with their own objects, the senses 
following as it were the nature of mind is abstraction. 





The meaning of this aphorism is, abstaining from the sensations of 
hearing, touching, seeing, tasting, smelling, efc. the five sense organs 
(ear, skin, eye, tongue and nose) stand by, imitating, as it were, the nature 
of mind,** which is abstraction, pratyahdra. 


He (Patajfijali) tells about the result of concentration - 


2. saferern gf weracy | 
*; Other thing remaining equal, the mind is activated by the broadly divisible three 
distinct characteristics among other stimulations. Firstly, by the sensations 
communicated by the sense organs, which activity is straightaway wholly from the 
vibrations of external objects. The next is the sensations emanating from memory 
stored up by the previous experiences and the third is the anticipatory future 
prospect, which again is the off-shoot from the stored up previous sensations, the 
latter two of which being essentially internal mental projections. Now this aphorism 
concerns the restraint of the first, viz. those sensations that are communicated to 
mind by the sense organs of the vibrations of external objects; in other Words, the 
exhibitive sphere of the mind. Vyasa comments thus: “Taferqaxamradt farerewen 
fa 1 fart? farsirearifanin attracted | aa aE afer 
Se Ta Praag TefxaeT frate freariee sae: | In the absence of 
union with their own objects, the function of senses becomes, as it were, the 
imitation of the nature of mind. On the restraint of the mind, the senses being 
restrained likewise, do not yearn for any other means like the conquest over the 
other organ. Just as the servantry bees fly and sit with the honey Bee-Queen, when 
she flies or sits down, so also the senses are restrained when the mind is restrained, 
and this is abstration. 
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Wa: UT avadhsaoMy, «| (& &) 
(tatah paramd vasyatd-indriydpadm) 
55. There (arises) the supreme control 

over the sense organs. 


steaqnmmafrasori war avad fayed, fayteacrrayar 
a Ala | 


The result of concentration is the supreme control over the fickle 
sense organs, their steadiness and non-involvement in the external sensyal 
objects, as far as it goes. 


fa smegafesvitd aprere 
aa 


Here ends the Second Chapter, Sadana Pada 
on the Science of Yoga presented by Patafijali, 
now presented as the Commentary named 
"The Ambrosia of Yoga'. 


[Vibhatipadah] 
ON POWER OF YOGA - CHAPTER - III 





| Invocatory Verse | 


Fenetd: Mer: eReraaya | 
TATA TTS I 


By worshipping whom the sages obtained 
eight supernatural faculties" 

To that lustrous Umapati,” the dispeller 
of darkness, do we pay our homage. 


' The eight supernatural faculties are: afore efter sifta: smears feat TeT | 
dhe a afer & ven areata Il 
(* Read each one supplying "the power of” at the start): 
(1) anima =*becoming as small as an atom. 
(2) laghima = assuming excessive lightness. 
(3) praptih = reaching anything (e.g. touching the moon with the tip of 
the finger). 
(4) prakamyam = (satyasankalpam) obtaining irresistible will. 
(5) mahima = assuming the weight of illimitable bulk. 
(6) iSitvam = supreme dominion. 
(7) vasitvam = subjugating by magic 
(8) kKGmavasayita | = suppressing all desires. 


Also cf Aph. III-47. 
*’ Umdpati = Mahesvara, husband of Uma (Parvati) - Parvati-Paramesvarau - Cr 


Kalidasa's Raghuvamsa : Invocatory Verse: 
arratfea aageat aretafarred | ora: fred ae oreddtoted 1 


To understand the word and it sense, | bow unto the parents of the world, Parvati 
and Paramesvara, the very embodiment like word and it sense. 
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stra @ ase oot uxt one 


Having explained in this manner in the previous chapter the 
expedients of yoga for purposes of minimising the afflictions that stand in 
the way of spiritual absorption and of producing spiritual absorption, 
unfolding step by step the affliction, its source, its activities and the 
consequences thereof resulting in birth with avoidable pain, the cause and 
the avoidance thereof by the absoluteness of perceptivity arising from 
revelation of purusa through the means of the first five component parts 
of yoga starting from restraint efc. being the exterior limb of the cognitive 
spiritual absorption, now then, introducing the remaining three component 
parts of yoga starting from concentration being the interior limb of the 
cognitive spiritual absorption and with a view to defining the word 
samyama (as practising together concentration, meditation and spiritual 
absorption), with its intermediate result of illimitable power, in the first 
place, he (Patafijali) defines concentration - 


Saas AIT (2) 
(desa-bandhah-cit'tasya dharanda) 
l. Ceecenicn nents is confinement of the mind in one place. 


zou fem: | tach at fare ay: Ta 
whent ieee tne - 
aeahes Ara: Rafa | 
avid afeatremeafame: i ef | 


The specific places, starting from substratum (a@dhdra) are 
mentioned hereinbefore (cf Aph.II-53). Fixing the mind confined* there 


* Here Vyasa says: Ahram yeaqets Fe wnfate afsart fem eetefeq Seq amet an fare 
fares afar aa gia rem | The confinement of the mind by each operation in places 
as the navel sphere, the lotus of the heart, the head, the shining part (i.e. the centre of 
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(at any one place) or in the inner soul, 1s concentration, it is said. Yogi 
Yajnavalkya says: "The mind harnessed by quality restraint, has the stance 
in inner soul, which is called concentration by the wise and the proficient 
men in the science of Yoga’. 


He (Patafijali) defines meditation, which can be achieved by 
concentration - 


Wa Wedel SA (2) 
(tatra pratyaya-ekatanaté dhydnam) 
2. In that place, the unbroken continuity of 
cognition is meditation. 


aa adies! weiaeadad wafasaae: a a fafa 


utes a aad fae fafaraq i sft i 
There, in the aforesaid place, continuity of cognition is the 
uniform flow of cognition on one object. Also, that continuous flow being 
interrupted again and again becomes meditation. It is said, ‘Lamenting on 
all variations of thoughts arising in the consciousness step by step, one 


the eye-brow), the tip of the nose, the tip of the tongue or any external objects, is 
concentration. 

The point is that ‘external objects’ are not precluded as 'places' by this 
commentator, the significance of which (there is nothing in the aphorism itself to 
preclude them) may include idol worship as well, which, inter alia, may embrace 
distinctive trees, stones efc., on the idea of /svara or God, whose omnipresence the 
idealists fee] therein and thereby attain the highest stage of spiritualism, which not 
only proves the basis for such forms of worship in terms of scriptures, but that this 
form of worship of an image is as efficacious as a stepping stone for the successful 
climb to the summit by average aspirants, is not gainsaid; for, it is only by some 
such means the young mind, in the initial stages, are groomed to give a definite 
direction towards spiritual aspirations on maturity, which takes place doubtless over 
a long period of time in any one's life. 
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should direct one's thoughts towards only just the left over thought and 
joy’ 


arrainidd vafayayae: aafa:, ¢ warafa - 


The uniform flow of intensively uninterrupted meditation is 
spiritual absorption, which he (Patafijali) defines (in the next aphorim) - 


qeasaaaae taeayaaa AAs: (3) 
(tat-eva-artha-matra-nirbhdsam svariipa-siinyam-iva samddhth) 
3. That (meditation) itself, manifesting Truth alone 
as if devoid of its own form, is spiritual absorption. 





say fant seer: 11 


* Vivekananda says in his book on Raja Yoga: 'The mind tries to think of one object, to 
hold itself in one particular spot as the top of the head, the heart etc. and if the mind 
succeeds in receiving the sensations only through that part of the body and through no 
other part, that would be dharnd (concentration); and when the mind succeeds in 
keeping itself in that state for some time, it is called dyana (meditation). 
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That meditation itself, abiding in the meditated object and 
manifesting itself as if standing devoid of it own form, becomes the 
spiritual absorption. It is said, 'Should the flow of mental operation of 
prayers be without the egoistic pride, the practice of meditation would 
increase the cognitive spiritual absorption’. 

Here, that the correlation between the subordinate and the 
principal (i.e. the meditation and the spiritual absorption) is a perpetual 
compactness, need not be doubted because of the slight difference being 
noticed. For instance, the interaction of the doer (i.e. the yogi) and the 
means of action (i.e. his mind) being the forerunner together of the rising 
consciousness, is meditation. Through the elevation of meditation, it is as 
if within the interaction of the doer and the means of action that the object 
alone within the sphere of meditation manifesting itself (as if devoid of its 
own form, cf. Aph. I-43), is spiritual absorption.” 

On restraining all mental operations by an attempt to restrain even 
that (i.e. the habitual potencies of the spiritual absorbent cognition, cf, 
Aph. I-51) by the practice of the highest non-attachment it becomes the 
ultra-cognitive spiritual absorption. It is said, 'The stance of the mind, 
which is devoid of operations, is in making the prayers. This absorption 1s 
to be called after the nomenclature, 'Ultra-Cognitive' (ie. beyond the 
cognitive).' This division as such should be seen as such. 


* Getting into this cognitive spiritual absorption, is beset with certain definitive obstruc- 
tion and this has been lucidly explained by Taimni in his Science of Yoga of. 
pp.281/282: ‘When the state of dhyana has been well established and the mind can 
hold the object of meditation without any distractions, it is possible to know the 
object much more intimately than in ordinary thinking, but even then a direct 
knowledge of its very essence is not obtained and the reality hidden within the 
object seems to elude the yogi. He is like a General who has reached the very gates 
of the fort which he has to conquer but the gates are closed and he is unable to enter 
the fort. What is standing between him and the reality of the object, which he wants 
to know? Aph. ITI-3, (which means the aphorism under review now) gives an 
answer to this question. The mind itself is preventing the realisation of the very 
essence of the object of meditation. All the distractions have been completely 
eliminated and the consciousness is fully focused on the object of meditation. How 
does the mind interfere with the realisation of the very essence of the object? By 
interposing consciousness of itself between the reality hidden behind the object and 
the consciousness of the yogi. It is this self-consciousness or subjectivity, pure and 
simple, which serves as a veil to keep it separated from the object and to hide the 
reality he is seeking.’ 
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sa qaueles one aren aa aaenemae 
aren 


Having, in this manner, explained in the previous sections (cf. 
Aph. IIl-1, 2 & 3) the particularities of the three component parts of 
Yoga, commencing from concentration efc. he (Patafijali) designates 
them (when practised on one object) as samyama for brevity in usage (in 
the next aphorism) - 


Wada Waa: (x) 


(trayam-ekatra samyamah) 
4. The three (practised) together 
in one place is samyama. 


Tags IOnerd GaAs Vacca: | 


In one place (practising all the) three (i.e. concentration, 
meditation and spiritual absorption) is called samyama* (a significant 
technical term‘in Yoga). 


ad: fy ? HY ae - 
What next? Hence, he (Patafijali) says - 


WAMsaeth: (4) 


(tat-jaydt-prajid-lokah) 
>. From its conquest, the intellective-vision (arises). 


° Samyama may be translated as ‘holding together’ but it would not convey the 
significance of the true sense of this technical term. The question would arise: 
‘holding together what?’ Samyama is the continuous passage into the last from the 
first, one following the other (that is to say, dha@rand, dhyana & samadhi) and 
making one in the sense of separating the object from the internal part to behold the 
shining Truth, which is attainable by dexterous yogi instantaneously (cf notes under 
Aph. [I-35). Of samyama, Vyasa says: vafaratn aif arm aq geperc | dee eT 
aferai ofturat day gia | The three means, being engaged in one object, are together 
called samyama. This samyama is the technical term of this trio. 
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On the conquest of fixity through samyama, the beholding of the 
absorbent cognition follows, (that is to say, it become the intellective- 
vision full of truth.” 


Now then, with reference to the point as to applying whereat the 
fruit of intellective-vision is begotten, he (Patafijali) says (in the next 
aphorism) - 


wea aiay farrart: (&) 
(tasya bhiimisu viniyogah) 
6. Its application is by stages. 


aa : = : 
; | 4 


a 








The application of samyama should be made at all stages of the 
earlier adverted grounds, namely the suppositional, clear-thought, 
reflective and non-reflective thought transformation efc. (i.e. savitarka, 
nirvitarka, savicara, nirvicdra (cf. Aph. I-17 and 41 to 49)." There the 
applied samyama should be at that stage which is the next to the 
conquered stage, with the result that, having produced the faultless 
discriminating self through infallibility obtained from the non- reflective 


” Cf Aph. I-48. That is to say, the stage, reached after treading suppositional, clear- 
thought, reflective and non-reflective thought-transformations (savitarka, nirvitarka, 
savicara, nirvicara etc.), cf Aph. 1-42 to 1-47. 

* Vivekananda says - ‘That should be employed in stages. This Is a note of warning not 
to attempt to be too fast.’ 
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thought transformation (nirvicara) the really shining intellective vision is 


produced.’ 
3d aq  ERUMCATHA SATS - 


For this very reason, he (Patafijali) says that the trio beginning 
with dhGrana [i.e. concentration, meditation & spiritual absorption (sam- 
yama)] is the internal limb for the intellective vision of the cognitive 
spiritual absorption. 


* Here Vyasa says - 4 tiaernafranyt feqa srergizg dad oad dena Gaered SMe: 7 
scotia a aay wares aot ge: | Sereedererdtererracend | 
TAT Fara waiters ahr watwears: sey? Ts EHH - 

asmare a Bart wre Frey i sft i 

Nobody indeed who has not conquered the lower ground (stage) gets samyama at 
the higher ground by jumping over the intermediate ground. Because of its absence, 
quo vadis his intellective vision? Nevertheless, for one who has won the highest 
ground by profound meditation on /svara, it is not necessary to gather knowledge of 
experience in lower grounds. On what consideration, it is so? Because of the 
achievement by other means as if it were from practice in the previous birth (cf 
BG.VI-42 to 44, see below). Here Yoga alone is the teacher of the first ground and 
the next to that ground. How? it is said - 

‘Yoga (spiritual absorption) should be understood by Yoga (samyama, the 

trio). Yoga (one pointed attention) proceeds from Yoga (the expedient of 

Yoga). He, who is vigilant with Yoga (in the course of expedients of 

Yoga), rejoices in Yoga (union) forever’. 

BG. VI-42 to 44: -Spoken by Krsna to Arjuna : 











Ware Feu ere ey wee 1 (x2) 
aa a afadiahi ome chee | 
aad a aM ya: Sre|t Here || (w2) 
yatearaa ata fisad wasitst a: | 


Fags ahr weemenfaada i (xx) 

Alternatively, he (one who has strayed from the path of Yoga but attained 
the regions reserved for the righteous) is reborn haply in the family of 
yogis themselves, who are endowed with wisdom. That one should have 
a birth like this in this world, is indeed much more difficult to attain. 

Oh! Joy of Kurus! (Arjuna), there (in that birth) does he get in touch with 
consciousness that belonged to him in the previous life and also does he 
put forth greater effort to achieve perfection in Yoga. 

By virtue of the self-same antecedent practice, he is carried onwards 
even without much effort. A mere wish even to know Yoga takes him 
beyond the instructions on Brahman though the sound of Veda. 
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WIAs Yar: 11 (9) 
(trayam antarangam piirvebhyahy 
7. The three are internal in relation 
to the preceding ones. 


Yale: Ga aared: shila -saaon hii 
wunfsaa sei; cafiafasaca aa 
facade: 1 





The earlier adverted five, restraints efc. (i.e. restraint, observance, 
posture, breath-control and abstraction) are external limbs of the 
cognitive spiritual absorption because they are related to the destruction 
of the obstructions, such as the impurities in the visible body, in the 
respiration efc. These (the three, ie. concentration, meditation and 
spiritual absorption) related to the mental sphere, are considered the 
internal limbs because the cognitive spiritual absorption belongs to the 
same species (i.e. inhibitive operation). 





Also, because the ultra-cognitive spiritual absorption is of a 
different species, there being no mental operation (in that state), it 
(samyama) is the external limb (of the ultra-cognitive spiritual 
absorption), says he (Patafijali) - 


aaa afere Paisea (¢) 


(tat-api bahib-angam nirbijaya) 
8. That also is the external limb of the 
seedless spiritual aborption. 
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Even though of different species, because it (samyama) assists 
[seedless (i.e. ultra-cognitive) spiritual absorption] by production of the 
intellective vision in the cognitive spiritual absorption, its externality (to 
the seedless spiritual absorption) is not incompatible (cf Aph. I-20).'° 
With this assistance in view, the author (Patafijali) has made the earlier 
adverted aphorism (viz. I-20) reading: 'This is preceded by faith, prowess, 
memory, spiritual absorption and intellective vision in the case of others’. 


aq ‘dele afew faaime’ ecg | aise fais: oafeft- 


Certainly, it is said, 'that also is the external limb of the ‘seedless 
spiritual absorption’. What is this seedless spiritual absorption? With 
reference to this, he (Patafijali) says (in the next aphorism) - 


anes Parana tal Pa a - 
faamant fueahkora: (2) 
(vyutthdna-nirodha samskarayoh abhibhava-pradurbhavau 

niroda-laksana-cit'ta-anavayoh nirodha-parinamah) 
9, The suppressive transformation connected with the mind 
of the suppressive moments is the respective dissolution and 

evolution of the exhibitive and inhibitive habits 
(i.e. impressions formed during practice.) 


aera: aafeteat: | do a fteega atfmact 
Witet yee a aka, aiken latent meta | 
aa ofa fata ubsfent faarresta | asadiesfarrer fatte- 
oftorat fats: afestate i 


'° Evidently, here Yoga Philosophy doe snot contradict the position of Vedanta Dasana 
in-as-much as the latter establishes that Brahman is self-sufficient, self-manifesting 
and not dependent on any action. Our commentator has made it clear in his 
comments on Aph.I.20 that seeded spiritual absorption precedes that of seedless, in 
other words, on attainment of the intellective vision and on the cessation of the 
seeded spiritual absorption, the seedless spiritual absorption emanates. 
| Weare, | 
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The uprising exhibitive impressions in the mind are the enemies 
of spiritual absorption. And while the yogi through his efforts by means 
of restraint every day and every moment overpowers them, its enemies, 
the inhibitive impressions, manifest themselves. Nevertheless, in that 
manner, the act of restraint every moment follows the mind. This, the 
suppressive transformation of this kind of mind, becomes the seedless 
— absorption when all is restrained '' (cf Aph. I-18 '*, 49, 50 & 

). 


aq ‘sfeerct oftonftst fe svat aed fafeerh:’ sft =e 
Pet Feel VROTaaTe ames: ; aa Aferafanes gisele: The: 


» Vyasa comments on this aphorism as follows: ara frtwfawacty we qurgietife aigereral 
feeraitore: ? apeerafterdeanahiasasresial fattramfearaat fateraior: | ayrersd eRe; 
4 9 sera gfe seraice a freer: | fadudeerc oft farenieranfinrasguiat * alia 
uftormeaer dearegie ferafafs frteaatet oearaq 11 When the activities of the energies are 
changeful, what then is the nature of the mental transformations in the moments of 
the suppressive mind? The uprising impressions (exhibitive habits) are the 
characteristics of the mind; they are not cognitional, so they are not restrained by 
suppression of cognitions. The inhibitive habits are also the characteristics of the 
mind. ‘Their respective dissolution and evolution’ means that the exhibitive habits 
have been destroyed and the inhibitive habits are manifested. ‘That the suppressive 
moment is connected with the mind’ means that, being otherwise than habitual 
potency of the single mind in every moment is the suppressive transformation. 
‘Then the mind remain with residual habitual potencies’ is explained while 
describing the inhibitive spiritual absorption. 





Swami Vivekananda clarifies this aphorism thus: 

‘That is to say, in this first state of samadhi the modifications of the mind have been 
controlled, but not perfectly because, if they were, there would be no modifications. 
If there is a modification, which impels the mind to rush out through the senses, and 
the vow, tries to control it, that very control itself will be a modification. One wave 
will be checked by another wave, so it will not be real samadhi, in which all the 
waves subside, as control itself will be a wave. Yet this lower samadhi is very much 
nearer to the higher samadhi than when the mind comes bubbling out.’ 


‘= Our commentator, while commenting on Aphorism I-18 has also explained this 
position to the same effect. 
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Certainly, the mind should be said to be always bearing down 
modification, based on the principle that ‘its nature is indeed subject to 
transformation every moment with the exception of the Con-Science- 
Power'. There, the flow of operations of the strongly excited mind is quite 
obvious but, to the restrained mind, how does it work? Apprehending this 
(question), he (Patafijali) replies (in the next aphorism) - 


Te Wietatled AeA (20) 


(tasya prasanta-vahitad samskarat) 
10. Its tranquil flow comes from habitual potency. 


ee Se a 






safes: baat | wt alate ete 


Just as fire becomes flammiferous by augmentation of casting of 
oblations of faggots and clarified butter, one on the other, and on 
diminution of faggot efc. it become a little calm in the first instance and, 
later on, grow more and more peaceful, so also more and more abundant 
calmness flows into the restrained mind. There, only the habit formed for 
the generation of calmness earlier on, becomes the cause for tranquilising 
later on. And, therefore, there is no fault in the occurrence of bearing 
down tranquility. Thus is the nature (to be understood).'* 


Having explained in this manner the suppressive transformation in 
the seedless spiritual absorption, he (Patafijali) proceeds to explain the 
transformation in the cognitive spiritual absorption - 


” Here Vyasa says. firearm, fitedeerrerancarten serrate fare wate | acter 
Saree dean feed: deanisfingaa sft || Depending on the dexterity in practice 
of inhibitive habitual potency, tranquility flows into the mind from the suppressive 
habits. If there be any mental blindness to that habit, then the inhibitive habitual 
potency is overpowered by the exhibitive habitual potency. 
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aalshtaraat: aatedt fader aarierahura: (8 2) 
(sarvarthata-ekagratayoh ksayodayau cit'tasya 
samadhi parinamah) 
11. The transformation of spiritual absorption of the 
mind is the respective decay and rise of 
all-pointedness and one-pointedness. 


wcier Town eae die sare fe fet walla 
tad, waren aiefa | gatas afters: aafetiegeac 


Mind, being goaded by active energy, takes up step by step all 
sorts of objects. By the skilful effort of the yogi practising the restraint of 
the activities of the active energy, all-pointedness decays day by day and 
one-pointedness arise. That kind of mental transformation is called the 
Spiritual absorption. 


aq aetaraerteren - 


Now then, referring to what is one-pointed transformation, he 
(Patafijali) says (in the next aphorism) - 


“ted qeamara fareaarraakuny: (8 2) 
(Sdntoditau tulya-pratyayau cit'tasya-ekdgratad-parinamah) 
12. The one-pointed transformation of the mind is the respective 
past and present (being) equivalent in the cognition. 


wrasdea:, sft ada: yerafrrafa: | aia: yeaat 4 
cad gone cba Scftsh qeve oe | Tex 
faqahurs warded | set fteokons: sarftrakora waa 
uforasead Bras: worafaacs wtohons seqead | we wart 


4 oa: qa: wdfeatats we: earfers: , @ siTcfgaated efa Sfaq | 
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sgl geptaael ated shewetae west 





‘Santa’ means the past, and ‘Uditd' means the present, cognition of 
the mental operation. Should the consciousness take the same object even 
in the present as that of the one taken in the past, then the two (past and 
present) become similar. This kind of mental transformation is called the 
one-pointedness.'* In this manner, these three minds, viz. the suppressive 
transformation, spiritual transformation and the one-pointed transforma- 
tion, are called the characteristic modifications of the transforming mind. 

Thus, the symptomatic transformation also, is adverted to by such 
a phrase, nirodha-ksana-chit'tanvaya (i.e. connected with the mind of the 
suppressive moments) (cf Aph. II]-9). It is like this: The symptomatic 
course of the characteristics of the transformation is three. There (it is 
first) abandoning the future path, (second) accepting the present path (and 
the third) abandoning that and accepting the past path. 

Even though this very thing, separated by time, is the transformed 
state of suppression, yet it is praised in chorus as vyutthana-nirodha- 
samskarayor-abhibhavapradurbhavau (that is to say, the respective 


' Here Vivekananda says: ‘How are we to know that the mind has become 

concentrated? Because the idea of time will vanish. The more time passes 
unnoticed, the more concentrated we are. In common life we see that when we are 
interested in a book, we do not note the time at all; and when we leave the book, we 
are often surprised to find how many hours have passed. All time will have the 
tendency to come and stand in one present. So, the definition is given; when the past 
and present come and stand in one, the mind is said to be concentrated.’ 
The editor of Vivekdnanda’s glossary, Swami Gambhirananda, sums up all the three 
aphorisms, 9, 1] & 12, thus: 'The distinction among the three kinds of concentration 
mentioned in aphorisms 9,1! & 12, is as follows: In the first, the disturbed 
impressions are merely held back, but not altogether obliterated by the impressions 
of control which just have come in; in the second, the former are completely 
suppressed by the latter which stand in bold relief: while in the third, which is the 
highest, there is no question of suppressing, but only similar impressions succeed 
each other in a stream.’ 
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dissolution and evolution of the exhibitive and inhibitive impressions 
formed during practice).'* 

Thus, the transformed state of spiritual transformation and the 
one-pointed transformation is worth being inferred from the two (the 
previous and the present aphorisms) (cf Aph. IJI-11 & 12). 


atcfesta - 


With a view of explaining the power of samyama in the hitherto 
described three transformations, he (Patafijali) shows, at other places, the 
aim of samyama - 


Uda Qarxag THaonaeanakurayn cara: (8 3) 


(etena bhitendriyesu dharma-laksana-avastha-parinama 
vpdkhyatah) 
13. By this, the transformations of the characteristics, 
symptoms and states in the elements and in the senses 
have been explained. 


as Rees Tener ey eee ere 





wate Tey a a = Me “siti | ara: Hfeerci often 
fe Arar sect Fafererchftft Gara: | 

It should be seen that, by the aforedescribed three mental transfor- 
mations of the characteristics (symptoms and states), the modifications in 
the elements and in the senses vis-a-vis the substratum, have been 
explained. 

There, the substratum in the form of earth, when transformed into 
a jar, is its characteristic transformation. The acceptance of the present 


'© Cf Aph. III-9, 
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path of that very characteristic of the jar, is by abandonment of the future 
path, on abandoning which it has seisin of the past path, which is its 
symptomatic transformation. This modification of the jar itself from 
moment to moment is its transformed state. 

In a nutshell, therefore, it nature is indeed subject to 
transformation every moment with the exception of the Con-Science- 
Power. 


aa fae: oom:, aefiot estate - 


The characteristics have these three kinds of transformations. He 
(Patafijali) shows it substratum (i.e. the characterised substance) - 


VWritfedrequevaantqart st (ex) 


(Sdnta-udita-avyapadesya-dharma-anupati dharmt{) 
14. That which follows the past, the present and the 
unpredictable characteristics, 1s the substratum. 


ada: | :  Vthay 






Here, santa means the past-performed functions, udita the present 
acceptance gladly to fetch water efc. and avyapadesyd (unpredictable) 
means the energy in yet unmanifested form inhering earth efc. of the 
substratum. Just as the incessant clock follows and passes over revolving 
inexhaustibly, so does this consequential following of the substratum with 
the aforesaid functions (of the past, present and the unpredictable). It 
(substratum) is just as the powdered (earth) and the lumped (earth), being 
the inherent part of earth etc. 


Toa afin: ohonmagrd at taftcia 3 
Now then, on what the cause is for the manifold transformations 
for one substratum, he (Patafijali) now clarifies (in the next aphorism) - 
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Hate Guna tq: (2%) 
(krama-anyatvam parindma-anyatve hetuh) 
15. The differentiation of succession is the cause for 
the differentiation of transformation. 





The powdered earth succeeds to a lump, the lump anit to a 
cup and the cup to a jar, suggesting that the only one and the same 
characteristic of the powdered earth is the cause of the differentiation in 
the transformation of form being seen successively one after the other. It 
should be understood that, in this manner, the yet unmanifested, the 
present and the past paths are the differentiation in transformation of 
symptoms in succession. In this manner, it should be known that, in every 
successive moment of the jar (under production) there is hardly visible 
but subtle transformation, which is the differentiation of the successive 


transformation of states. 


” Having, in this manner, exists the aim of samyama, he 
(Patafijali) proceeds to explain tili the end of this Chapter the power of 
samyama for the purpose of suggesting subjugation of various objects of 
senses -' 


sea 





'. As a prelude to succeeding aphorisms, ydsa say thus: fase ga wl: wesrsrciers | 
wa wearer: wiger seq suigerd 4 ata saraqae witereqemeaca: i‘farireend- 
dear: wtomisa ster | erie fare set eefaeision:' 1 sf |) oot ate sqreedarerey 
ayicvadstaara dase farq sued | The mind has two characteristics: the visible 
(paridrsta) and the invisible (aparidrsta). There, the visible is the cognitional one; 
the invisible is the substance itself. Further, the invisible ones are only seven, 
proved by inference to be in existence in the substance itself: ‘Restraint, peculiarity, 
habit, change, life-force, activity and power are the invisible characteristics of the 
mind’. Henceforward, the subject of samyama is described for the yogi, who has 
attained all the component parts of yoga, to get the desired object. 
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(%&) 

(parinaima-traya-samyamat-atita-andgata-jidnam) 

16. From the samyama on the three-fold transformations, 
comes the knowledge of the past and the future. 


_Seeae pint Gel STEMT:, oe ae 








The substratum has three characteristics. These three paths, the 
not-yet manifested, the present and the past, are in them; these become 
the states: so, out of samyama on the forms of the three transformations 
of characteristics, symptoms and state, direct perception comes to the 
yogis of the substance of the past and the future. The illuminative energy 
of the mind indeed has the inherent disposition of shining spontaneously 
on all manner of things. On destruction of the connection of the 
impurities of active and inert energies by samyama irrespective of 
authority," one knows all. This is the meaning. 





aiilinatthnceretvaanain-eareartith yasat-samkarah-tat- 
pravibhdga-samyamat-sarva-bhiaita-ruta-jidnam) 
17. The sound, the object and the idea are commingled because 
of cohabitation with each other; from sanzvama over 
their divisions comes knowledge of all living beings. 


Tiff erect Miia wf era serTOarSK erecta 
Tf : : Ofte: | dei avlersai ue Verse are 
areenfegeen atercefeh SETAC. aa genfeaheat measicadaray; 
a hee” sfa 4: saan: wreaainai 





'® Here. our commentator has in his mind the authority of the scriptures. 
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| : Teasers way ware edge 
wih, sorely citron emt denh sracicad i 

Cow is a word sounded, cow is the meaning of an object and cow 
is an idea, ideated in the consciousness; hence well-known knowledge of 
cow, from the child to the learned, from the commingled sitting of one 
upon the other of the sound, the object and the idea. 

The suggested sense by implication of the letters, is the word; the 
suggested sense by the implication of word is the sentence; its 
encompassed power is the informing, which is the true nature of sound. 

Object means the expressed primary meaning and the indicated 
secondary meaning. This 1s the true nature of object. 

The meaning of the sense objects proceeding from the sound is the 
idea, which is the true nature of knowledge. 

Accomplished through samyama in every division with the 
science and the expedient, knowledge of all sounds efc. of all! the living 
beings, of birds efc. is subjugated. The meaning is that one who practices 
samyama on sound, meaning and idea understands that certain sounds of 
the birds efc. agree together with a certain object. 





Te : (¢) 
(samskara-saksitkarapit-pirva-jatijfidnam) 
18. From direct perception of the habitual potencies 
comes the knowledge of the former birth. 





The afflictions born of personal experience are the causes of 
memory of afflictions. Those born of acts are the causes of pleasure and 
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pain. These two kind of habitual potencies are the characteristics of the 
mind. 

They (the potencies) are the uninterrupted series of accumulation 
from former births. By practising samyama over the heard, inferred and 
directly perceived causativeness, there arises the direct perception of the 
accumulation of habitual potencies of one's own and others. 

How, by practising samyama on habitual potencies, there is direct 
perception of former births, need not be doubted. It is sound that from 
samyama on habitual potencies there is direct perception of the origin of 
former births, which is because of their union, possessing continuity on 
account of their uninterrupted succession. 


He (Patanjali) tells about another accomplishment (in the next 
aphorism) - 


Wael Ufa (29) 


(pratyayasya para-cit'ta-jndnam) 
19. Knowledge of the mind of others (is directly 
perceived on samyama of their notion). 


Tae Whaaes Saas Fades: 1 


By making samyama on the notions of another mind, there ts 
direct perception of the knowledge of other minds. 





Now then, by means of direct perception of the habitual potencies, 
there is direct perception of their uninterrupted continuity (in the case of 
the individual consciousness). Is there (likewise) knowledge of support 
(objects of other minds) by direct perception (of the knowledge of other 
minds? No, says he (Patafijali) (in the next aphorism) - 


III-20] ; 159 
VIBHUTI PADA 


My Eadie tmagaiyaad (20) 


(na ca tat sa-Glambanam tasya-avisayibhiitatvat) 
20. But not its support, which not being 
the object of samyama. 


fara orenfcead ; wert afar gt aeMicad, 
3 1 ee Oe ee 





Only other's mind is directly perceived but not its support and its 
object, because its support is unknown. Indeed, there is no thrust-like 
samyama into the unknown (support in other's mind) by means of 
traceable mark (as in a proposition). If one, having known the other's 
mind, gets direct perception by mean of samyama of what the support is 
(in other's mind), then he understands only that support for the time 
being.*” The peculiarity is that there 1s always direct perception, however, 
in emotionally integrated minds because of their identity. 


He (Patajfijali) tells about another accomplishment in the next 
aphorism - 





(Adya-riipa-samyamat-tat-grahya-saktib-stambhe caksuh 
prakdsa-asamprayoge-antadhdnam) 


'° In Vydsa's commentary, this aphorism has not been taken as one of Patafijali's but 
quoted as a comment by vasa on the previous aphorism III-19. Our commentator, 
Vivekananda and Taimni have treated this as a separate Patafijali aphorism proper. 

20 Here, Vivekananda says thus: 'He would not know the contents of the mind by 
making samyama on the body. There would be required a two-fold samyama, first 
on the signs of the body and then on the mind itself. The yogi would then know 
everything that is in that mind. 
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21. From samyama on the form of the body, on stoppage 
of the receptive power and for want of contact with the 
light of the eye, the body becomes invisible.’! 


ae Teas ARTA 
ctor: oe seed oh Tema 
| faeces: 








When by making samyama in that form (i.e. ripa, the subtle 
element) which is prompting to the eye (the discernment) of the body, the 
favourable receptive power of that form by other's eye is stopped, that is 
to say hindered, there is no knowledge (to others) due to it (the body of 
yogi) not being the object of perception for other's eye; hence the 
invisibility (of the body). The invisibility of the yogi's body to other's eye 
is accomplished as desired by him. 





He (Patajijali) assimilates elsewhere the principle stated here - 





(etena Sabda-ddi-antardhadnam-uktam) 
22. By this, the disappearance of sound etc. 1s explained. 





It should be understood by this (i.e. by the principle of the 
foregoing aphorism) that the accomplishment of non-receptivity (in 
others) of sound efc. is achieved by practising samyama on one’ own 
sound, touch, light, taste, smell efc., is explained. 


7! Invisible to others but one does not thereby cease to exist otherwise. 

"2 Cf Bengali Baba' English translation of Vyasa' Sanskrit commentary on Yoga Sitra 
of Patanjali, p. 79 of 1982 Edn. Vyasa has not treated this as an aphorim proper but 
his comment at the end of the previous sara is ‘etena sabdadyantardhanam uktam 
veditavyam' (i.e. by this it should be understood that disappearance of sound etc., 
has been mentioned). Vivekananda, Taimni and our commentator have treated this, 
and Aph. IIl-20, as separate aphorisms. 
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Basar Pea UT HA Aaa (23) 
(sopakramam nirupakramam ca karma tat-samyamat- 
aparanta-jhdnam) 
23. Action is quickly fruitive and slowly fruitive from 
samyama, whereupon the knowledge of death is perceived. 


divart vif ae, Freud a farted i ot 
SERS we asian eo ape wae 


Sopakrama is that action which fructifies quickly and 
niriijpakrama is that action which fructifies after a long time. From direct 
perception in these two by samyama (comes the knowledge) of the limit 
of the longevity of the life (i.e. the time of death), In other words, there is 
direct perception of the knowledge of the country in which and the time at 
which one's disunion of body (death) would occur. 


In relation to the ordinary death indication, he (Patafijali) say (in 
the next aphorism) - 








SIRE AT (2x) 
(aristebhyah va) 
24. Or from unfavourable symptoms 
of approaching death. 


Ral a WM yaerarisuicae: | 

The unfavourable symptoms (i.e. ill-omens) of approaching death 
are like the terror caused by an enemy. The symptoms of death are three- 
fold (which are) Gdhydatmika etc. (i.e. Gdhyatmika, Adhibhautika & 


= This is not treated as a separate aphorism either by I’vasa or by Vivekananda nor by 
Taimni but quoted by all of them along with the previous aphorism. Consequently, 
the latter two count the total aphorisms in Chapter III] as 56, while our commentator, 
by virtue of treating this as a separate aphorism, counts 57 in Chapter III. 


162 (11-25 
YOGA SUDHAKAR 


adhidaivika). From them, the knowledge of death occur even for yogis, is 


the meaning.” 
Afraeg get (24) 
(maitri-ddisu baldni) 
25. By making samyama on friendship etc. 
comes strength (power). 


gam recht, gaged wath 1 sheratey | 7 eH 
ae fatacasted, daaranfecad: | 


By making samyama on friendship efc. there comes strength (i.e. 
power), by means of which the yogi becomes happiness personified, kind- 
hearted and an eradicator of pain in other beings. He (the yogi?) Is 
indifferent (i.e. neutral) only towards one who is unconcerned. There is 
no power united with it (i.e. neutrality) on account of samyama therein. 


aqoOy Medaereta (28) 
(balesu hasti-baladini) 
26. Among strength, the strength of elephant efc. 


remeered os eas Herel Ne We sgH- 
ofa, fares waa: Vearalferad: | 


* Vyasa says in respect of this ee, thus: - aftesat afa ffaenftesrenternarftrstereente- 
afk a) carenfers ard caee fafa a genie sifral Sasqeet = veoh | cenfrtferh aaqe- 
arqrafa fagadtaramarnencsratd | wafer erinaeaniercren orate | fertd a adfieata a7 
wremrrteaiad i! The three-fold unfavourable symptoms (ill-omen) of 
approaching death are Gdhyatmika, Gdhibhautika & adhidaivika. There, adhyatmika 
(relating to body and mind) means one does not hear sound after closing one's ear or 
does not see light after closing one's eyes. So also adhibhautika (that caused by 
other beings) means one sees the officials of Yama (the god of Death) or sees the 
arrival of one's past ancestors suddenly (in the present). Similarly, Gdhidaivika (that. 
coming from gods) means, one sees suddenly the Heaven or the Perfect ones 
(siddhas). Or one sees everything topsyturvy or by all these (ill-omens) one knows 
that death is near at hand. 
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By making samyama with imagination on the strengths of an 
elepHant, Hanuman etc. (Rama's disciple, whose strength is legendary), 
their strength becomes manifest in the yogi; the meaning is that the mind, 
of its own accord, has all the power. 





iverjsl ahah pnt anhena-spavchiin-nisekeetndtinel 
27. Through application of the effulgent manifestation 
comes knowledge of the subtle, the obstructed 
and the distant sense objective. 


Sere SPRATT AGT | TET SASAATCNT SetfeeTONT 


Riedticareat « smncbatd ent weaned weir: be 
ararIeHerearencaarese: | 


Pravrt'ti means the effulgent manifestation as adverted to before 
(cf Aph. I-36). By projecting the lustre of the effulgent manifestation, 
that is to say, by the support of the luminosity of the pure illuminative 
energy of the intellective essence, on the subtle infinitesimal atom efc. on 
the hoard efc. concealed in the womb of the earth and on the remotely 
grown elixir etc., in-between or inside Meru (mountains), their 
knowledge becomes the direct perception (of the yogi), just as the summit 
of a mountain is perceived by the advent of the sun-light. 


qaqa Ft Aaa (2) 
(Shuvana-jndnam siirye samyamat) 
28. By making samyama on the sun (comes) 
the knowledge of the universe. 


aaleaeanganiom fafa aaa Adveqves Paaeyar- 
fra fad ages yaa aencadicad: | sata Gaeysqaenca- 
Usferere aed fafeieqerd | 


1 
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By making samyama on the glittering orb of the sun wreathed 
with thousand of rays such a susumna (one of the seven principal ray of 
the sun supposed to supply heat to the moon), the undivided conspicuous 
mind perceives directly the fourteen regions of the universe.” In this 
(yoga) Science, this direct perception of whole world is said to be the 
attainment of Madhumati (supernatural faculty). 


Wa Anwar (29) 
(candre tarakd-vyitha-jidnam)* 
29. (By making samyama) on moon comes the 
knowledge of arrangements of stars. 


ine 









* Vyasa enumerates the fourteen regions thus: - 7ean: Sactarendta: syfa teys 
TaN Ay: Digi tea aioe arn ugiainea cet | Wa: We: saete: vafeet Ae: 


a: Ree EE eg A ah saree oe 


— al: | 4a plies 
cial crarest | “ (ie. of the iniveree expansion comprises seven regions. om 
beginning from Hell up to the back of Merw (the pole of earth) is bhi-loka. 
Beginning from back of Meru up to the Pole star decorated with planets, asterisms 
and stars, is the terrestrial (bhuvar-loka). Then, above that, the divine region (svar- 
loka) is five-fold; the region of Mahendra is the third. The fourth is the mahar-loka 
of the Creator, Brahma, which is of three-fold thus: janaloka, tapoloka and 
satyaloka, The short verse (on this point) is, 'the region of Brahma is of three-fold: 
maharloka of the Creator; Mahendra is called the suvah; in the sky are stars and on 
the earth the creatures’. There in the Hell, six great hells encamped one over the 
other, which have firm foundations respectively in earth, water, fire, air, ether and 
darkness; these are Mahakala, Ambarisa, Raurava, Mah@raurava, Kalasiitra and 
Andhatamisra, where the beings, who are to suffer pain consequent to their own 
actions, are born after having cast their long life of difficulties. Thence the seven 
Patalas: viz. Mahatala, Rasdtala, Atala, Sutala, Vitala, Talatala & Patala 
id: vasa, Vivekananda & Taimni quote the aphorism as ‘candre tara-vyiiha-jfanam' 
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By making samyama on the disc of the cold-rayed moon in 
relation to the ascension and descension of the asterisms, (the yogi) gets 
direct perception of the definite settlement (arrangements) of the 
asterisms. Because the sun overpowers the light of the asterisms, 
samyama on the sun does not yield direct perception (of their 
arrangements). This is thestate. 


qa defray (30) 
(dhruve tat-gati-jidnam) 
30. (By making samyama) on the Pole Star, (comes) 


the knowledge of the motion of the Pole Star. 


Waa Getaeases Teds 


By making sammyama on the Pole Star, (the yogi) get to know the 
movements of the stars; that is to say, which star goes along with which 
planet and from which point to which point.” 





*” The last two aphorisms deal with the general law, which regulates the spatial relation- 
ships of the heavenly bodies and their relative movements. In this connection, 
Taimni says: - '...It is well known that motion is a purely relative thing and it is not 
possible to define’or determine absolute motion. We can measure motion only in 
relation to another object, which is fixed. This is the law upon which all other laws 
of motion are based. Now there is only one star in the sky whose position is 
relatively fixed and which is, therefore, considered as a symbol of fixity. This is 
called Dhruva, or Pole Star. This star may, therefore, be taken to be a symbol of the 
fundamental law of motion referred to above. By samyama on Dhruva is, therefore, 
meant not samyama on the physical star which bears that name but on the law of 
motion, of which it is a symbol.’ '...Those who are familiar with the philosophy of 
modern Science, will recall how Science is always aiming to discover a simple and 
fundamental law, which underlines a number of diverse laws working in a particular 
sphere. Such a search is based on the intuitive perception of the fundamental unity 
underlying manifestation. All laws of Nature operating in different spheres and 
apparently quite unrelated are really derived from the progressive differentiation of 
a single comprehensive Law, which expresses the working of Nature in its entirety. 
That is why it is possible to integrate minor laws into more comprehensive laws 
progressively and by performing samyama on one aspect of a law to acquire 
knowledge of all other aspects.’ 
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3a Tasers : 


Having, in this manner, described the external accomplishments 
(of sense objectives), now he (Patafjali) proceeds to explain the 
accomplishments relating to the Self - 





Tita Haya (32) 
(ndbhi-cakre kdya-vyiiha-jidnam) 
31. (By making samyama) on the navel circle (comes) 
knowledge of the anatomical & metanatomical 
constitution of the body. 


ae TAA safitah Afirytarest aero , afaasaat- 
eee aaftmiedragtagts sracdicag: 





By making samyama in the centre of the body where the navel 
circle known as manipiiraka (a mystical circle) with ten petal is situate, 
(the yogi) gets to know the distinct arrangement of gas, bile etc., of the 
body. 


arsgt gfaaranfight: (22) 
(Kantha-kiipe ksut-pipasd-nivrt'tih) 
32. (By making samyama) on the pit of the throat above 
epiglottis (comes) cessation of hunger and thirst. 


—s: Se aq wore: dag- 
mega waa: | 7a z 


Below the tongue-tonsil is the gullet of the throat (like a well), 
where, owing to the friction of the life essence efc. hunger and thirst 
occur. By making samyama there, their cessation is brought about. 
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patent way (33) 
(Arma-nddydm sthairyam) 
33. (By making samyama) on the kiirma-nddi 
(tortoise tube) (comes) steadiness. 


HSH Tedeata HAG Hifsasaed | wa 
1 frre eahef feared: 1 
; Below the gullet, at the chest, there is a certain nerve, like the 
form of tortoise. By making samyama therein the mind entering that 
nerve accomplishes its steadiness. 


qeisatiata fagestay (3%) 
(miirdha-jyotia siddha-darsanam) 
34. (By making samyama) on the cerebral light (comes) 
the vision of siddhas (the perfect ones). 


ReaTeaer TIS Wyner ysaifa: | wa 
dara fase eeen feat i a qf: 

In the cleft of the head-skull there is shining the cerebral light 
(mirdha-jyoti), owing to the union of the susumna nerve with what is 
known a brahma-randhra. By making samyama there, the light of the 
mind contained in the body is unsheathed, by which (the yogi) sees even 
the invisible perfect ones. 


Wiatatet Aa (34) 
(prdatibhat-va sarvam) 
35. And by hyperaethetic knowledge, 
all is known. 


ee aon St A me 
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. The knowledge of discrimination indeed is the highest 
intellection, the rescuer from the circuit of life. For the purpose thereof, in 
the samyama that is being made, there arises indications of the 
development of the highest intellection by hyperaesthesia, which is the 
spontaneous intuitive knowledge” (hyperaesthetic), known on mere 
inference. And by this, the yogi knows all, just as, prior to the rise of the 
sun, one sees the whole world by the heraldic luminosity of Aruna, (the 
legendary charioteer of the sun). 


wea farafaq (38) 


(Ardaye cit'ta-samvit) 
36. In the heart, the knowledge of the mind. 


se eel fara PaaS axadieag: | 


By making samyama in the cognitive abode of the lotus-bud- 
shaped heart, facing downward”, there comes the thorough knowledge of 
the indwelling mind. 


: Uerarfasrar ant: 
3 (319) 


(sat'tava-purusayoh-atyanta-asamkirnayoh pratyaya-aviseso 
bhogah pararthat-svartha-samyamat-purusa-jidnam) 





*8 The English word, intuition, as pointed out by Taimni in his Science of Yoga (cf. Pp. 
334 &335), suffer imprecision to match the meaning of the Sanskrit word, pratibha, 
in-as-much as intuition in Western Psychology connotes absence of reasoning in the 
apprehended Truth, while pratibha, has the element of transcendental character in 
the apprehension of Truth. Here absence of reason does not arise because the 
perceiver is In direct perception of the perceived, transcending relativity in the state 
known as the fourth mental state (twriyavatha). Vyasa explains thus: - STar4 Am ars 


aeaase wae yey | That which is a prior form to the knowledge born from 
intellective discrimination, is known as pratibham, the rescuer (from the circuit of 
life). 


” Cf. Nar@yanasiikta, second hemistich of verse 6 viz wwetentdran: yet ereninter 1 
with Ch, Up.Ch. 8.i.1: - 3% aeenferaeyt at qetsh ayy eptsfeaaanrmipaeteet 
aara fafagfaceafata 11 Facing downward, the heart resembles the lotus bud. That, 
which is a small aka@ga (space) within the small lotus-shaped mansion in the City of 
Brahman, should be ought after; that, indeed, one should desire to know. 
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37. Cognitional uniformity of the extremely distinct 
intellective essence (buddhi) and purusa (self) is 
experience (enjoyment) on account of another’ (perceivable's) 
interest; knowledge of purusa comes from samyama 

on the interest of the self (purusa). 





Gareniy:, 4 amt : dt get gern: come die rat 

aearerrafse serra: TTMISTAS: FSS: | a AAA 

es are 
Uriel = il 





That conjunct intellective essence and self with their respective 
state of enjoyability and enjoyer, their absolute distinction 
notwithstanding, which have cognitional uniformity owing to the 
modification of the intellective essence with consciousness of pleasure, 
pain and delusion, is because of the reflection of the grasper, without 
distinction of Purusa (Con-Science-Power), whose identity of form is 
through the reflection and on whom happiness e/c. is superimposed. 


That enjoyer, who is the left-out existence of purusa, is the self of 
the intellective essence, which has another's interest on account of it 
being the perceivable. 


Different from another's interest, different from the enjoyer and 
different from the insentiency, therefore, is the inherent disposition of 
cognition, being the own other remainder of the purusa. By making 
samyama there, there is direct perception of Purusa. Purusa knows that 
perception also. Again there is no relation of knower and the knowable, 
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because of the extreme distinction between the state of the knower and 
the state of the ascertainer.”” 


Now he (Patafijali) illustrates the prior state of accomplishments 
through this samyama of this direct perception of Purusa - 


dd: WaaMauededesikacar art (32) 


(tatah pratibha-sravana-vedana-ddarsa-dsvada-varta jadyante) 
38. Thence are born hyperaesthetic hearing, touching, 
seeing, tasting and smelling. 









When the ear of the yogi (who practises samyama on the direct 
perception of .Purusa) takes hold of divine sound, then it becomes 
hyperaesthet:cally auditory to what is mystically harmonious. Thus, it is 
worthy of inferring the other harmonious blending of divine smell etc. 


*® In this. connection, Vydsa says thus: - 4 @ yuma afeeenarn yeu gvad | Yeu ua a 

wead Tass Teaia | Te Be - fameanat aa faarianfefa 1) Also, the Purusa is not 
seen by that purusa's cognition, which is the illuminative energy of the intellect. 
Purusa Himself sees that cognition to be the support of Him. So indeed, it is said 
thus: 'Oh! By what, is the knower is to be known” 
Taimni (cf. ‘The Science of Yoga") comments thus: - 'When the consciousness of 
purusa manifests in the realm of prakrti, it appears as awareness of the Not-Self and 
this awareness, which expresses itself through the action of the saftva guna, is called 
buddhi...When the pure consciousness of the purusa is associated with prakgti, it 
becomes increasingly conditioned as it descends plane by plane... The Purusa 
remains quite separate from it, though His presence stimulates the awareness 
through buddhi. This awareness becomes more and more vivid and simulates more 
perfectly the consciousness of the purusa as it is expressed through the increasingly 
subtler stages of the gunas, but there can be nothing common between the two; for, 
the former is a pure product of prakrti, while the latter transcends praksi altogether. 
The two are quite distinct... Experience is always in the realm of prakrti and Purusa 
cannot be the experiencer.' 
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Then this yogi is one who is fully satisfied. (In this context), 
posing the question, what else is there for him to be achieved, he 
(Patafijali) replies - 


ad aarnaqgam ae faa: (3%) 
(te samadhau-upasarga vyut'thane siddhayah) 
39. They are obstacles to the spiritual aborption and 
are the accomplishments of the exhibitive mind. 


a mfr: waeraratod soot fae vara | ad 
AeATaSer a Maquette: | afe qadel ante Aeneye: Fa 
ee eee ee 

sweater | aft g aaa fase waa | 
are Pp 
seararecarah ata aie 
TTC feat fe a: | 
a ad fofgaserat aafaa wert 1 sft i 





These hyperaesthesia efc. become the prepositional obstacles in 
pursuit of the fruit of spiritual absorption. Hence, those, who are desirous 
of final emancipation, should overlook them as unworthy of regard. If one 
has desires in them, he is one who has strayed away from final 
emancipation, and how he would become one who is fully satisfied? 
There is indeed no full satisfaction without acquiring full confidence in 
one's own Self. 


Moreover, they (the hyperaesthesia) are not conducive to self- 
realization. But yet they become the accomplishments of the exhibitive 
mind. And, intending this, it has been said - 
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Wealth, mantras, actions, time and power, 
accomplished by successful sadhus, 
Are of no avail to any one, 
on reaching the feet of God. 
Extinct with all desires in profit 
in favour of self-realization, 
How can his immersed mind entertain 
the pursuit of (lesser) accomplishment? 





Having thus described the power of direct perception through 
samyama up to the real inner Self, now he (Patafjali) tells about the 
(power in the) form of action - 


aNUyUeMsatdaeted fares UTA: (xo) 


(bandha-kdrana-saithilydat-pracara-samvedandat-ca 
cit'tasya para-Sarirdvesah) 
40. On relaxation of the cause of bondage and by the 
knowledge of the channels of activity (the nerves) (comes 
the power of) entering of the mind in another's body. 


aaa aiftavies fara wart daa feafater: | TS 
Pant aeae:, Teas Hata aged aencaRt vafa ; arat faa 
Tart 3d safe at weet vata | faaafafeawaty faster afereat 
qeTasacay: | 


The all-pervasive mind, when it stands contracted within one's 
own body, is in bondage. The reason for it is virtue and vice. By making 
Samyama in these two, the mind becomes relaxed. Pracara means the 
activity of the nerve channels, along with which the mind moves. By 
making samyama on this also, perfect knowledge of the channels of 
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activity arises, with which the mind enters another's live, or dead, body. 
Following the mind, the senses also enter (that body) just as the 
(servantry) bees (follow) the Queen Bee (wherever she goes). 


Teed (¥ 2) 


Ssillaicin eiaien Dalia Netabinlla ca utkradntih-ca) 
41. By conquest of uwdana (comes the power of) non- 
contact with water, mud, thorn efc. and death at will. 


SAR RATT Treseraga a Serer, a 
aaas se arn Sacaiquk wala, Wo AW 7 
That — which is predicated by the word life, which, 
simultaneously with all it sense, goes up like the flaming fire, is the one, 
which is subject to different influence of action, that is the acknowledged 
representation of prdna, apdna etc. (viz. prana, apdna, vydna, udadna and 
samana). There by making samyama on udana, whose expansive mode is 
from the tip of the nose up to the head, the yogi goes up on account of 
levity by conquering non-contact with water efc. The meaning is that he 
obtains death also at his own desire (will). 
WAM = (¥ 2) 
(samdana-jayat-jvalanamt) 
42. By conquest of samdna (comes) radiance. 


seagrass Rad: FAA: Te 
qafa | dart anit saofaacera sere: | 


The stance of samdna is from the heart up to the navel sphere. By 
bringing it into subjugation the fire in the contiguous area of the navel 
sphere becomes radiant. By this, the yogi appears radiant.*" 











"1. "The interpretation of jvalanam as effulgence does not appear to be correct. In the 
first place, no one has ever heard of yogi in a luminous condition, and even if one 
were found in such a condition, this could hardly be the result of the deliberate 
exercise of a siddhi...' says Taimni in his ‘The Science of Yoga' (cf. p. 347, 1961 
Edn.). Apparently, this view is developed by assuming jvalanam to mean blazing 
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SaawTa: Hewes say (¥ 3) 


(Srotra-dkaSayoh sambandha-samyamat-divyam Srotram) 


43. By making samyama on the relation between (the sense of) 
hearing and (the element) ether (comes) divine hearing. 


Beaty das | wa 





(of gastric fire). This is a bit far-fetched and runs counter to the aphorisms 
buttressing this one. Is it suggested that a yog/ should fill his stomach to the brim 
with all and sundry before entering samyama on samana lest it should fail him to 
increase the intensity of the gastric fire to the extent required to digest the amount of 
prepacked food in the stomach? Would not a yogi fall at once from the high 
discipline enjoined by the components of Yoga, restraint and observances, where 
excess intake of food is a prohibition? A happy man in a crowd is like a lamp lit in a 
dark room, says Robert Louis Stevenson in his Virginibus Puerisque. This sort of 
luminosity or radiance is always found in a true yogi. There is no warrant in the 
aphorim to invest jvalanam with the meaning, blazing of gastric fire, and then 
pitchfork on it luminous condition as a physical phenomenon. 


Vyasa comments on this aphorism thus: wamasaestes | faseaaetee TTT se sreata 1 


Blowing upon the conquered brilliance of samana, he (the yog/) shines. 


Also, samana not only assimilates food but also circulates in the body from. heart to the 


Tai. 


roe: 


navel sphere, covering stomach en route and, by itself, it is one in the group of five 
airs. Bringing samdna into subjugation, or blowing upon the conquered brilliance’ 
or for that matter ‘mastery over samana', has the element of winning it over and 
uniting it. with prdna appropriately to subserve self-realization and final emancipa- 
tion, as, after all, prana has five state like the mind, say Sruti and smrti. First hear 
Sruti and then smrii: 

Up. 1.7 (1,2 & 3): yferetattet whfévitserncfeen: stfyatytergrscer aaterfir 1 sare sirderat ecrertar 
STM Sree | getter | sreregrary | weit saratsars dare: wera: | ery: sit wal arp | wet ate 
rnnfedt oar 1 adits free syfecettery | ugg ar ye wet | urge arg equi 11 Upon the 
element - earth, intermediate space, heaven, major and minor points of the quarters, 
fire, air, sun, moon, star, water, herbs, large trees, ether, corporeal body (one should 
meditate). Thereupon (one should meditate) on one-self - pradna, vyana, apana, 
udana, samana, organs of sight, hearing, thinking (mind), touch, skin, flesh, muscle, 
bone and morrow. The seer, who revealed this by intuition, having grouped the 
various objects, declared that the whole universe is based on a five-fold principle 
and that one set of five preserves the other set of five. 


Brahma Sitra \\. iv.12 - teaftaiemcferad | 22 | It is taught that Prana has five states 


like the mind. 
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There is a relation between the sustenance of the self- 
consciousness of hearing and of containment of the ether. By making 
samyama there, the sense of hearing becomes divine (power of) hearing. 
By that, the yogi understands the divine sound at the same time. 





(kdtya-akiéayoh sinha se apenas abit 
samdpat 'teh-ca-akdsa-gamanam) 
44. By making samyama on the relation between the body 
and the ether, whereupon becoming light like cotton fibre 
Movement, (there comes) passage in space (ether or me 


dat: Sari fara ayers yar srerent fae, ad 
UMATAUSAGY, Tat FAS WT Teds: | 


By (making samyama and) winning over the union between the 
body and space (ether) and having become (as a result of samyama) light- 
bodied, the yogi disperse in space. Thence, he walks on the slender thread 
of the spider's web, afterwards on the rays of the sun and thence he goes 
wherever he wants.” 


afetaieam afaterfacer ad: Wearynaurera: (¥&) 
(bahib-akalpita vrt'tih-mahd-videha tatah 
prakdasa-dvarana-ksyah) 
45. The great disembodiedness is the external activity 
which ts unimaginable. (By making samyama there) 
there pe the destruction of the covering of light. 


weseaTes af ATA a afedta: at afedar facereat | aal 


ease aft ea ta am Hat ated: Bawafesar Ae 


*? Interestingly, Taimni explains this aphorism thus: ‘Akasa-gamanam refer to the well- 
known siddhi of transferring the body from one place to another via Akasa... It 
involves resolving the particle of the body into space at one place and then 
reassembling them at the destination... 'dkasa-gamanam must be distinguished from 
appearance of a materialised body formed by Ariya-Sakri at any distant place. In the 
former case it is the original physical body of the yogi, which is transported to 
another by the combined process of dissolution and materialisation. In the latter 
case, the original physical body remains where it was and a second artificial body is 
temporarily materialised in another place round a nirmdna cit'ta (IV-4). The 
techniques of the two process are different...’ 





N.S SSS EEE EE SE ee ee a ey ee le ee a ee 
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scae: | 

That external activity of the mind, which abides the body with 
egoism, is called the imaginable corporeal. When, however, abandoning 
the body and egoism, the mind, of its own accord, is in external activity, 
it is the unimaginable great disembodiedness. By making samyama there, 
all impurities such as affliction efc. (which are the coverings) of the 
luminous intellective essence, are destroyed. 


ReMEnyeraawadaanedsta: + (¥&) 
(sthiila-svariipa-siiksma-anvaya-arthavat'tva-samyamat-bhitta-jayah) 
46, By making samyama on the gross. the manifestative, the subtle, 
the correlative and the purposive, wins mastery over the elements. 


ap 9 leet Set Sree © ee Seas 





These five ‘viz. the gross, t an the subtle, the cor- 
relative and the purposive, are the forms of the five elements. There, the 


** These five forms are the four states of the energies (cf. Aph. I]-19) and the purpose of 
the perceivable (cf Aph.II-18). 
** Paficikarana of elements. Cf Table below 


POPORTION OF ELEMENTS MANIFESTATIVE 
Pr. Apa. Agn, Vayu Akas. Transformed Charac- Subtle 
Gross teristics. Qualities 
/2 1/8 8 1/8 V8 Prthivi Hardnes Sound, Touch. 
Form, Taste & Smell. 
1/8 1/2 18 1/8 1/8 Apah Viscidity Sound, Touch. 
Form & Taste. 
1/8 WS 1/72 1/8 18 Agni Heat Sound, Touch 
& Form. 
1/8 1/8 V8 1/2 IB Vayu Incitant Sound & Touch 


18 8 8 If 1/2 Akasa All-pervasiveness Only Sound. 
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(progressive) deficit seen one by one of the qualities spoken of sound efc. 
is the gross. The (respective) characteristics of hardness (earth), viscidity 
(water), heat (fire), incitant (air) and all-pervasiveness (ether) is the 
manifestative. 

The five subtle elements (smell, taste, light, touch and sound) are 
the subtle.” 

The correlative by its own state of both cause and effect is the 
three gunas (illuminative, active and inert energies). 

Acknowledgeability of experience (i.e. of enjoyment & suffering) 
and emancipation, depending on the energies, is all-pervasiveness. By 
making samyama on these five forms of gross efc. step by step, the 
elements become the follower of the yogi's determination, like the cows 
following their own calves. 


Tat Yoo: ; th Ad SAA - 


Now, granted the conquest of elements, what else is here? He 
(Patanjali) answers (the question in the next aphorism). 


anstrnfamgaa: SaaaTEAyaA (x9) 
(tatah-animddi-pradurbhavah kayah-sampat-tat-dharma- 
anabhighatah-ca 
47. Thence, manifestation of atomic nature efc. perfection of 
body and non-infliction of injury thereto by the 
characteristics of elements. 


AT SERS Here | Cage 
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There on conquest of elements, the eight-fold great 
accomplishments, such a atomy, etc., manifest to the yogi. Becoming as 
minute as an atom is atomy (anima). Omnipotence is mahima. Lightness 
like a lump of cotton fibre is /aghimda. Heaviness like the meru (mount) is 
gharimd. Touching the moon with the tip of the finger is prdaptih 
Determined will of truth is prakamyam. Restraining the elements through 
dynamic direction is vasitvam. Creation of the element 1s isitrtvam. These 
are the eight powers. 

Here, the division is, all these (beginning with anima and) ending 
with praptih are accomplished by making samyama on the gross form, 
prakamyam by samyama on the manifestative form and the remaining by 
samyama on the rest of the three forms (i.e. the subtle, the correlative and 
the all-pervasiveness. 

The perfection of the body is being described (in the next 
aphorism); here, it means that non-infliction of injury by the 
characteristics of the element, namely hardness efe. is the yogi's 
accomplishment as a result of the conquest of elements.” 


ae SSNS - 


He (Patafjali) proceeds to explain about the perfection of the 
body - 





TOTAUAS aaa (¥~) 
(répa-lavanya-bala-vajra-samhananatvani kadya-sampat) 
48. Beauty, charm, strength and adamantine 
hardness are the perfections of the body. 


aaa Ba | walgdieed crave | dtd aoq | awela 
dered) ay aaa aadedreay ; ded sqafe sfez 


That, which is lovely to the eyes, is form. Charm is where-all the 
limbs of the body are beautiful. Strength means power. Adamantine 


* The point is that the earth does not resist the yogi’s body by its hardness so that he can 
pass through any hard stone, the water does not wet him, fire does not burn him ere. 
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hardness means that state in which all limbs of one's body are arranged as 
compact as any hard adamantine and that which is well known in 
Hanuman. 


Having described the conquest of elements, together with the 
result thereof, he (Patafijali) proceeds to explain the conquest of senses, 
together with the result thereof - 





mf a q: (¥8) 
(grahana-svariipa-asmitd-anvaya-arthavat'tva-samyamat- 
indriya-jayah) 
49. By making samyama on the cognitive reception, 
real nature, egoism, correlation and purposefulness 
(comes) the conquest of senses. 


wale ses ueeintenet {end wenn: ae 
re ees eee Sonera Se 


Cognitive reception, real nature, egoism, correlation and purpose- 
tulness are the (representative) forms of the sense organs, ear, skin, eye, 
tongue and nose. There, the operations accompanying the sound etc. are 
the cognitive reception. Real nature means illustration. Egoism means the 
spirited "I"-ness. Correlation and purposefulness are as explained before 
(in Aph. I]-46). By making samyama on these five forms of senses, there 
is the conquest of senses. 


dd: fay ? Ad He - 


He (Patafijali) says what (comes) next - 
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Wat Watsfacd fanaa: warsagsy (4 0) 
(tatah manojavitvam vikarana-bhdvah pradhana-jayal-ca) 
50. There arise swiftness as thought, state of 
immediacy and also conquest over phenomenal substance. 


Set sree ee Paar | fereacorerra STATA 
Sry aan | Wal: pai cE xs 


wad: | Ua Sf: «ses: Rrgatsfarer’ ae 
Wied | Fa AA Waewishh taad aa sada: fess: aed 
sta Ae: AYGea Seq: | 


Manojavitvam (swiftness as thought) mean the attainment of the 
unsurpassed speed of the body like the swiftness of the mind (to think). 
State of immediacy means the attainment of functions of the senses 
independent of the body regarding specially desirable time and space. 
Conquest over phenomenal substance means control over the 
modifications of the primary substance. These perfections arise to the 
yogi out of the conquest of the real nature of the five senses. 

These perfections, starting from anima@ and ending with the 
conquest of phenomenal substance, are praised as Madhupratika in this 
Science of Yoga. Just as any part of honey is sweet, so also each and 
every one of these perfections is sweet, hence Madhupratika (that is to 
say) equivalent to honey. 









Having, in this manner, explained the perfections of (the power in 
the form of) knowledge and (the power in the form of) action for the 
purpose of (achieving) the intellective revelation through the faithfully 
made samyama, now he (Patafijali) proceeds to describe the intermediate 
accomplishment of the intellective revelation - 
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i ddalded A (42) 


(sat ay ee 
sarva-bhava-adhisthatrtvam sarva-jndtrtvam ca) 
51. On discernment of the distinction between the illuminative 
essence (of intellect) and (the luminous inner) Purusa (comes) 
the supremacy over all states and the omniscience. 





ae ton east = eval “erie ax fhe t 


To the firmly established illuminative essence (of the intellect) 
and the luminous Purusa (the inner Self) through the control called the 
lower non-attachment, conquered by the mind, which has banished the 
impurities of active and inert energies by the earlier enunciated samyama 
on the interest of the (inner) Purusa (cf Aph. III-37), the intellective 
revelation of both springs up together. 


Being in discernment of the distinction between the illuminative 
essence (of the intellect) and the (luminous inner) Self, there arises to the 
yogi omnipotence in the sense of ascending like a Lord upon all causes 
and effects of the all-formative energies. 


Omniscience is the discriminative knowledge of the causes and 
effects of the all-formative energies with their inherent characteristics of 
the past, the present and the indefinable and this is also accomplished to 
the yogi. This perfection is known as the sorrowless one. 


Now he (Patafijali) proceeds to tell about the chief perfection of 
the intellective revelation. 
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dawraaty aeatiaa acs] (& 2) 
(tat-vairdgyat-api dosa-bija-ksaye kaivalyam) 
52. On destruction of the defect even from that 
non-attachment (comes) liberation. 


aed araafy uw ag 
qafq | ad: 1 : kan ‘ether 
ie ns cceuteneuet unin eit weet wai tobe Oe 
seyadsaavededa «= dearetscreaseed «=o ftir? wee 


versfasrh: aemfased cdact faerie: 1 
dearsteren fare: | 


By remaining —_— to the perfections of sorrowless state 
(viz. the omnipotence, omniscience efc.) even that very intellective 
revelation, which is the cause thereof, becomes the highest non- 
attachment. 

Thence, at the end of all ascertainments, the seeds of afflictions of 
the overburdened Purusa who has taken refuge in the highest non- 
attachment go to destruction along with the mind, incapable of 
germination like the parched paddy seeds. 

On their destruction, when the firm ground of the ultra-cognitive 
spiritual absorption with the unpredictable residue of the habitual 
potencies 1s obtained, the pure Con-Science-Power (Purusa) is self- 
established; that is to say, liberated from the energies.** 

This is said to be the perfection with the residue of habitual 
potencies.*” 









*®- This refers to the fifth mental plane, defined a the restrained mind (miruddam) by our 
commentator at the outset, cf Aph.I-1. 

*7 This is known in Vedanta as Maya, the self-expressive principle. Vivekadnanda's 
commentary on this aphorism Is succinct, quintessential and revealing; and he says: 
‘He attains aloneness, independence and becomes free. When one gives up even the 
idea of omnipotence and omniscience, there comes entire rejection of enjoyment, of 
the temptations from the celestial beings. When the yogi has seen all these 
wonderful powers and rejected them, he reaches the goal. What are all these 
powers? Even omnipotence is a dream. It depends on the mind. So long as there is a 
mind it can be understood, but the goal is beyond even the mind.’ 
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He (Patafijaii) teils the reason for repudiating the obstacles, which 
are produced here now - 


RTA UFAaH GRASS (4 3) 
(sthdni-upamantrane sanga-smayd-akaranam 
punar-anista-prasangat) 
53. On invitation by gods (celestial beings), non-adoption 
of association and pride, due to the possibility of 
connection with the evil again. 


Ton: Gest afta: serafesat wees: sareatfatiar- 
rarest | care: a oes eee 





werd weft - ‘it air , erent | well? Gem | 
corte aa | fesse vy | cared sear, | ge a 
amy’ sfa | ud sett ae orate: ; ‘Het as ahora.’ ea Bag 
7 HAR: fered am ah 1 Ss reer 
area: a i ot aon paar: aattean GE by 


seeasteed Wan fa 1 we Fafa pore sf 
se do, a See See we 


- Il 
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There are indeed four types of yogis; they are: prathama kalpika, 
madhubhiimika, prajnda-jyoti and atikranta-bhavaniya. 

There, the first one is one, who is only practising (the trio 
discipline of) samyama and knows nothing else. The second one is he, 
who is desirous of conquering the elements and senses after having had 
direct perception through samyama. The third is he, who is intending 
direct perception of Purusa; having conquered the elements and senses. 

The fourth is one, who has had the revelation of Purusa and who 
has succeeded in the highest non-attachment. This one is illustrious, great 
experiencer, finally liberated in the present state of life, one without 
obstacles, doubt and stain. 

The third one, who has conquered the elements and senses, is 
uninfested by the great god, Indra etc. The first one is a yogi who is unfit 
for an invitation by gods. 

The remaining second, therefore, is susceptible to be entreated by 
the mighty god like Indra thus: 'Oh! yogi. Sit here. Be comfortable in this 
abode of Heaven etc. This virgin is charming! This enjoyment is the most 
delightful! This elixir prevents old age and death! This (vehicle) will 
move to whichever place desired! 


Thus being importunated, one should not attach himself with. 
friendly intercourse and should not pride himself (by saying) ‘Ah! How 
great my yogic splendour!’ But there, he should contemplate the defects 
in this manner: "Being burnt in the horrible fire of the circuit of life, 
somehow, I obtained the light of yoga, which is the destroyer of the 
darkness of afflictions etc. These winds of sense objects, originating 
from desire, are its opponents. How indeed can I, after obtaining the 
vision, be deceived and how can I again subject myself, the fuel, to the 
blazing fire of the circuit of life. Hence, farewell to them, the dreams- 
like; those sense-objects are fit to be begged by the miserable people’. 
Thus should the overburdened yogi resolutely contemplate in spiritual 
absorption. 

Should he associate and pride himself there, he becomes a fallen 
yogi and there is the possibility of connection with the evil again. Non- 
adoption of association and pride (in the enjoyments held out by the gods 
etc.) 1s the means of prevention of obstacles towards (achieving) 
liberation. 
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Earlier (cf Aph. III-37), it has been said that knowledge of Purusa 
comes from samyama on the interest of the Self. Now, he (Ptafijali) says 
(in the next aphorism) that the same happens by another samyama - 


Aura: Mgdaat WAY (4x) 
(Ksana-tat-karmayoh samyamat-vivekajam jnidnam) 
54. From samyama on the moment and its succession (comes) 
the knowledge born of discrimination. 


THT: BOAT: Tet: AT: | Ht J Agdlea: Hrefayn: 
a: AAA: aor sft aera asi wT aloeay ws Tanrefrqear- 
Sead: | 


The real moment is the impenetrable division of time. But others, 
such as muhiirta (a duration of 48 minutes), are the divisions of time, an 
aggregation of moments, the unreals. The aggregation of moments Is not 
substance. There, by making samyama on the moments (on the lines) that 
this and that are the moments of the former and later one and that they are 
the successions of the continuity, the reality of difference is 
discriminated. By this, is born the direct perception of the (elemental) 
ether down to the (spiritual) Purusa simultaneously. 


Now, he (Patafijali) proceeds to tell about the peculiar subtle 
element of this real perception - 
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: Wiaaha: =(&&) 


Witt Takemgn-debalunpattt-anavenchedite- 
tulyayoh-tatah pratipat'tifi) 
55. Thence, (comes) the perception of two indistinguishable 
things, which cannot be differentiated by species, 
sign and place. 








Indeed, in the world of experience, the causes for certainty of 
differentiation are three. There, two similar cows indistinguishable by 
place and feature can be differentiated by the species. Two similar cows 
indistinguishable by place and species, can be differentiated by the 
feature of blackness, witness efc. 


Two similar fruits of emblic myrobalan (Amalaka) indistinguisha- 
ble by species and features can be determined from their different places 
of origin. When, again, for the sake of testing the knowledge of the yogi, 
some embelic fruits of the East are placed along with those of the West, 
they closely adhering that of the other, the yogi is carried off because 
indistinguishability, and the consequent uncertainty in these two similar 
emblic fruits, cannot be differentiated by the distinctions of the specie, the 
effect of the feature and place of the emblic fruit. Hence the yogi strikes 
back the difference only by the knowledge of discrimination born out of 
samyama on the moment. 
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Having, in this manner, described the peculiar element of the 
knowledge of discrimination, now he (Patafjali) proceeds to explain its 
general mode - 


ates Walawa TamMlagaHy aia fades Wa (4s) 
(tdrakam sarva-visayam sarvatha-visayam-akramam 
ca-iti vivekajam-jfidnam) 
56. The knowledge of discrimination is the 
rescuer, has the sphere of all objects and all conditions 
and is successionless. 





Vivekajam jfianam (knowledge of discrimination) means the 
knowledge born out of samyama on moment. Sarva-visayam (the sphere 
of all objects) means the knowledge of all elemental forms of all 
substances. Sarvatha-visayam (the sphere of all conditions) means all 
modes of all elements. Merged in the reality of Purusa, one crosses the 
ocean of life and so, that knowledge is called the rescuer. Akramam 
(successionless) means the support of all aggregation at the same time 
just as an emblic fruit is held on the palm of a hand. 


Now, he (Patafjali) proceeds to show’ the result of the 
discriminative knowledge - 


aragqera: Brana Harr, (419) 
(sat'tva-purusayoh suddhi-samye kaivalyam) 
57. On coincidence of purity of both 
the illuminative essence (of the 
intellect) and the (luminous) 
Purusa (comes) Absoluteness. 
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TeRSTeT : aiheenerent tanker diesen 1 


Purity means that state of the intellective essence, banished of all 
impurities of active and inert energies, where there is absence of 
operation of the residual habitual potencies (brought about) through 
intellective revelation. Purity also mean the absence of the then 
superimposed enjoyment on Purusa, the eternally pure. 

And thus, when there is coincidence of purity in both (intellective 
essence and Purusa), there is Absoluteness (i.e. freedom). In other words, 
the feature of self-establishment in its own form of the immovable, 
eternal, pure and infinite Con-Science-Power (citi-sakti), destroyed of all 
modifications and of the consequential enjoyment therefrom by the 
highest non-attachment generated through the revelation of Purusa is 
Absoluteness, which is accomplished (to the yogi). 

The meaning is that, when, in whatsoever manner, the highest 


Beatitude is generated through the revelation of Purusa by the highest 
non-attachment, Absoluteness is achieved. 


ft saaafestid apres 
a 


— 

Here ends the Third Chapter, Vibhiiti Pada 
on the Science of Yoga presented by Patafijali, 
now presented as the commentary named 
'The Ambrosia of Yoga’. 


[Kaivalyapddah] 


ABSOLUTENESS - CHAPTER - IV 


{ Invocatory Verse | 








Squatting on Virasana’’ together with 
Samvid’ sign of His shining hand, 

Granter of joyous emancipation, Him do we worship, 
for granting us light of pure consciousnes. 


sa Yate wees Fee fers dane 
En Sees ant 
fader seat taenaed werd sfaneagqar: se 
catatatsh Weald - 


' Virasana means paryankagranthibandham, the bending of the legs crossways under 

the body in sitting — Vasista defines Virdsana thus: 
| q afer | 
ssteksotike aE iI 

Squatting on both the thighs, the lower legs being crossed over each other in a 
particular posture (same as suAhasana). 

* Samvid = A particular stage of yoga to be attained by retention of breath, comprising 
supra-consciousness, samvidmudra: One of the twenty-four ways of intertwining 
fingers to represent occult meaning and magical efficiency. 
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Having, in this manner, described in the previous Chapter the 
internal limbs of the spiritual absorption, the clear conception of the trio 
of concentration efc. signifying samyama and, through faith, the 
perfections (of powers) in the form of knowledge and in the form of 
action for the purpose of (obtaining) revelation of Purusa, which yields 
freedom, now he, (Patafijali) elucidates, in the first place, the five 
accomplishments (janma-siddhi etc.), with a view, principally, to 
illustrating the very form of Absoluteness (Emancipation) - 


wares: sateen: Tet: (2) 
(janma-ausadhi-mantra-tapah-samdadhi-jah siddhayah) 
1. The accomplishments are born of birth, herb, 
incantations, penance and spiritual absorption. 


Sa Uearerararersreaiefare: | arset carafe: ; 
Tea Wesendat arafefate: | weragae: ; aera saifaeft- 
afefate: | wttstsonfed ag: ; da faster fare: | ware 
STEAM: II 


The accomplishments by birth are those of the birds flying in the 
sky (naturally by virtue of birth as bird). Osadhi (herb) means elixir etc. 
(made up by means of herbs), by devotion to which there was the 
accomplishment of Mdndavya etc. (Mandavya is patronymic from 
Mandu). Mantra means the incantation of Tripura (i.e. Durga) ete. by 
resorting to which some achieved atomy (anima) etc. Tapah means 
extreme emaciation of body, by which Visvamitra’ accomplished 
miracles. The accomplishment born of spiritual absorption has been 
explained in the previous Chapter. 


a STEN eee Sees Sey 
ng caer 2 WERE Mawar oftoraranfe- 


* The legendry Rsi who held tournaments of miracle with Vasista, whose acknowledg 
ment of him as a Brahmarsi having been the bone of contention. 
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Now then, they narrate that it was through the splendour of 
penance in worshipping the all-powerful Paramesvara that Nandisvara 
went, to become god, with his body. How was that? Apprehending that 
the human body is unfit for digestion of god's food, he (Patafijali) says 
(in the next aphorism) - 


MAA ATA: Weary (2) 


(jatyantara-parinpamah prakrii-dpirat) 
2. The modification into another species is by 
filling in of material substance. 


meres: yf: wees: | aet aaa fee AT- 


o {2 fe el2fa ate 


seqd: Il 


The primordial substances up to earth are material substances. 
They are being found everywhere because they fill up the limbs and 
organs of human body efc.; on account of their entry into the human 
limbs by obliging the efficient cause of virtue efc. the modification of one 
species into another is connected. This is the meaning. 


qq spe wnlfefated daca yadacay ; fe 
aa? 4 aerate: , TEA GeaIISale - 


Now then, it is a fact that the filling in of the phenomenal 
substance has some design on account of the cause of virtue efc. 





Objection: Let it (i.e. virtue efc.) have causality. What is wrong in it? 


Reply: No. It is not on desirable footing because it is leading to an 
erroneous conclusion. 


Apprehending this, he (Patafijali) says - 
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fifrravaists Sadat auiterd da: aitHaq (3) 
(nimit'tam-aprayojakam prakrtindm varana-bhedah-tu 
tatah ksetrikavat) 
3. The efficient cause is not effecting the material 
transformation; it merely comes from removal of obstacles, 
just as a farmer (does in his fields). 


aq wet e woke waleers week nie ik tow | 
Fa: Tada swale FR , a ade , dhe blag minal 
Afar sae Sahat wath atone sR: 
wang cofactors sada | aa afte: atiael weettaaeenfe- 
aoe ails, ad: We: wa Wa henchenaR yadd, 
Tafecay: I 


Even the godless (atheist) Saikhyas accept that only the object of 
human pursuit (dharma, artha, kama and moksa) is the cause of the future 
material transformation. However, for us who are godly, /svara is the 
exemplified originator, to elucidate which He is the originator of the 
objects of human pursuit. This is the conclusion. 

The exciting cause (i.e. actions performed by human beings) of 
virtue efc. is not, therefore, the instigator of the intensive cause (i.e. the 
function of the energies, satva, rajas and tamas) of the phenomenal 
substance, because it is the effect. But yet, by the efficient cause the 
bondage disappears. When virtue removes vice, the phenomenal 
substances by themselves roll on towards divine transformation. It is just 
in the same manner as the cultivating farmer removes the obstacles to 
irrigate fields at a higher level (by reaching the desired level of water in 
the one where it is being let in), when the water by itself flows from one 
field to another. 


Now he (Patafijali) says how the minds (of the created bodies) are 
produced when the yogi fabricates many bodies for the purpose of 
simultaneous experience - 
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(8) 
(nirmdna-cittdni-asmitd-mdatrat) 
4. From pure egoism alone proceed the fabricated minds. 





rlaeq sere: | 


The yogi fabricates by the intensive force of his spiritual 
absorption, and so they are called the fabricated minds. On account of the 
filling in of the phenomenal substance being under the volitional study of 
the yogi, the minds are born to the fabricated bodies from egoism just as 
the fabricated bodies are produced.* 





Apprehending that, in that case, there is non-accomplishment of 
experience on account of different intention, he (Patanjali) says now - 








* Taimni comments on this aphorism thus: ‘This is an exact replica of the 'natural mind’, 
in which he (the yogi) functions normally and remains in existence so long as he 
wills it to be maintained. The moment the yogi withdraws his will from the ‘artificial 
mind', it disappears instantaneously... The automation that is involved in the 
creation of ‘artificial mind’ cannot be adequately understood unless we have a clear 
grasp of the natural law enunciated in Aph. [V-2 & (3) 

Vivekananda comments thus: "The theory of karmd is that we suffer our good or bad 
deeds, and the whole scope of philosophy is to reach the glory of man. All the 
scriptures sing the glory of man, of the soul; and then, in the same breath, they 
preach karma. A good deed brings such a result, and a bad deed such another; but if 
the soul can be acted upon by a good or bad deed, the sou! amounts to nothing. Bad 
deeds put a bar to the manifestation of the nature of Purusa, good deeds take the 
obstacles off, and the glory of the Purusa becomes manifest. The Puruwsa itself is 
never changed. Whatever you do never destroys your own nature, because the soul 
cannot be acted upon by anything, only a veil is spread before it, hiding its 
perfections. With a view to exhausting their karma quickly, yogis create kaya-vytiha 
or groups of bodies in which to work it out. For all these bodies they create minds 
from egoism. These are called ‘created minds' in contra-distinction to their original 
minds.’ 
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waraae walsta (&) 


(pravrt'ti-bhede prayojakam cit'tam-ekam-anekesim) 
5. Inmany varied activities the single mind 
is the leader of the many. 





The leader of the fabricated minds is the yogi's single mind, which 
has fabricated them for his own experience to conform to the specially 
controlled activities, with which the experience and its continuity are 
connected. 





In this manner the attendant five kinds of accomplishments of the 
mind have been described, to elucidate the five accomplishments, such as 
accomplishments at birth etc. (cf Aph. IV-1). Now, he (Patafijali) 
proceeds to define that part of the mind which seek emancipation - 


(tatra dhydinajam andsayam)* 
6. Among these, meditation-born {mind) 
is without stock. 


vay wade $3) 






Among these accomplished minds, such as accomplishment by 
birth (viz. herbs, incantation, penance & spiritual absorption, cf Aph. IV- 
|), that which is accomplished by spiritual absorption is without stock, 


* Asaya is fully defined, vide Note 24 under Aph. I-24. Here anasayam means ‘without 
stock’. 
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where there is absence of afflictions, of action, of maturing of fruits of 
actions and of stock and this sort of accomplished mind becomes 
qualified for emancipation. 


May the yogi's mind be in the manner aforesaid. Anticipating the 
question as of what kind its action is, he (Patafijali) proceeds to say - 


“HAYFOHN BMhratastratary (19) 


(Karmasuklakrsnam yoginab-tri-vidham-itaresim) 
7. The action of the yogi is neither white nor 
black, while that of others is three-fold. 


sree feaieicareegrer | | rs Hor | et YseRery | 
Raa Ged | cer Alay aay yaeola | Tews | 
sabia acd fafrgatat af | 
met ie ltl ice 
rats 2a, A 












Action with expectation of fruit is apportioned to good and bad 
action) and so, it is called white. Prohibited action is black. The mixture 
of both is suklakrsnam. 

These accrue to others, namely the non-yogis. And these yield 
three kinds of life. It is said: by good action one obtains godhood; by pro- 
hibited action one goes to hell; by the one between the two (i.e. good and 
prohibited actions) one gets human existence uninfluenced by one’s 
power.’ 


° Vyasa, Vivekananda & Taimni quote 'karmasuklakrsnam'. Our commentator appears to 
treat the whole compound as yielding the meaning of ‘aswkla’ and ‘akrsna’, for, he 
counters the argument why ‘akrsna’ (non-black) cannot be called 'suk/a’ (white) 

Brin a 
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Even though yoga is a guiltless act (that is to say non-black - 
akrsnatvam) because it is a non-prohibited act, can it not be called white 
on account of its prescription as such? Not so. Because yoga is action 
without desire; the appellation, asuklakrsnam, (neither white nor black) is 
purposive. 

The meaning, therefore, is that the action of the yogi is neither 


white nor black, as his aim is only emancipation through purification of 
his mind and through intellective revelation. 


Now, he (Patafijali) proceed to explain about the manifestation of 
the fruition of stock on its association being tied down to the 
manifestation of.action - 








—rT TT rT TU Talla! Ts Ir= alH (2) 


(tata h-tat-vipdka-anugunam-eva-abhivyaktih-vdsandndm)" 
8. Therefrom comes the manifestation of potencies 
congenial to their fruition alone. 


" Vasané, samcitakarma, Residua - All these are synonymous, meaning the heaped up 
potential human desire. While commenting on this si#fra, Vivekananda says: 
‘Suppose I have made the three kinds of karma, good, bad and mixed, and suppose I 
die and become a god in heaven; the desires in a god body are not the same as the 
desires in a human body. The god body neither eats nor drinks; what becomes of my 
past unworked karmas, which produce as their effect the desire to eat and drink? 
Where would these karmas go when I become a god? The answer is that desire can 
only manifest themselves in proper environments. Only those desires will come out 
for which the environment is fitted; the rest will remain stored up. In this life we 
have many godly desires, many human desires, many animal desires. If | take a 
body, only the good desire will come up, because for them the environments are 
suitable. And if I take an animal body, only the animal desires will come up and the 
good desires will wait. What does this show? That by means of environment we can 
check these desire. Only that karma which is suited to and fitted for the environment 
will come out. This shows that the power of environment is a great check to control 
even karma itself.’ (Cf RY by Vivekananda). 
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Just as it is true of the contiguous manifestation being excited to 
fruition according to the nature of the earlier adverted three actions (viz. 
white, black and admixture of both), so also it is true of the manifestation 
of potential human desires being congenial to their fruition according as 
their nature but not in contradiction. 


On attaining godhood, the potential human desires become latent 
as if in slumber. The meaning is, if human desires manifested, there 1s no 
union with Divine experience. 


Now anticipating the question as to how, in that case, these 


potential human desires, interrupted by a thousand Divine lives, manifest 
again in the human life, he (Patafjali) answers - 





ae ale 





(%) 


(jati-desa-kdla-vyavahitanam-api-dnantaryam 
smrti-samkdarayoh-ekariipatvat) 
9. There is no immediate succession (to desires) 
even though separated by species, space & time, because of 
identity of the memory and the habitual potencies. 


sarel Gar aa ator afarsahs ant: dfaa a araraet 
Spe wifes Sed SF orafearaahy asa soy 
aftaea wa: wa af aa ain = 


wafasrr sitnetad vat | a? wladenitaera event ioe 
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In this beginningless circuit of life, those potencies (residual 
human desires) that are the accumulated experience by whatever action in 
whatever life-state, though separated by a crore of life-states separated by 
the place of heaven (far away situate) and separated by (time) a hundred 
kalpas (i.e. the periodical dissolution), yet on reaching once again another 
life-state in consequence of action in that very species-life-state, the 
manifested life-state being the effect of that very action, those residua 
become the cause of experience because of their immediate succession 
through memory. How? Because of the identity of the memory and the 
habitual potencies, 


Those ceremonial actions and knowledge or preponderate 
passions, which stand by their own power, are the habitual potencies. 
There, the potencies of ceremonial actions, which mean the purificatory 
ceremonies (right from entry into womb till death) are ripened into a self 
of action, the potencies of knowledge are transformed into a self of 
memory and other are ripened into others accordingly. 


Thus, in this manner, on account of their identity with non- 
different and in identical objects, they are in immediate succession, 
having the characteristic of cause and effect in one and the same species 
and not in different species. Nor, indeed, does the immediate succession 
produce in its interposition (between different species-life-state) different 
cause and effect in the interrupted fruition of habitual potencies. In such a 
condition, after having united with a potency to produce the present 
species-life-state, there is no transgression into dissimilar memory. 


7 Wardha J Gata Gen Dal Wee - 
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Having, in this manner, described in the previous Chapter the 
internal limbs of the spiritual absorption, the clear conception of the trio 
of concentration efc. signifying samyama and, through faith, the 
perfections (of powers) in the form of knowledge and in the form of 
action for the purpose of (obtaining) revelation of Purusa, which yields 
freedom, now he, (Patajijali) elucidates, in the first place, the five 
accomplishments (janma-siddhi etc.), with a view, principally, to 
illustrating the very form of Absoluteness (Emancipation) - 


waeerada: cae: fea: (2) 
(janma-ausadhi-mantra-tapah-samddhi-jah siddhayah) 
1. The accomplishments are born of birth, herb, 
incantations, penance and spiritual absorption. 


aaa Avserda arenfefate: | aeragafe: ; asda Haifaefor- 
aifefafs: | wikstsonfed au: ; da faeftardtt fate: | aafe- 
wreaeecrafsfean: 





The accomplishments by birth are those of the birds flying in the 
sky (naturally by virtue of birth as bird). Osadhi (herb) means elixir etc. 
(made up by means of herbs), by devotion to which there was the 
accomplishment of Mdndavya etc. (MaGndavya is patronymic from 
Mandu). Mantra means the incantation of Tripura (i.e. Durga) etc. by 
resorting to which some achieved atomy (anima) efc. Japah means 
extreme emaciation of body, by which Visvamitra’ accomplished 
miracles. The accomplishment born of spiritual absorption has been 
explained in the previous Chapter. 


eee eee ere eee: 
ee cay 2? WREST date wWonrarnte- 


> The legendry Rsi who held tournaments of miracle with Vasista, whose acknowledg- 
ment of him as a Brahmarsi having been the bone of contention. 
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ada: ; en On, annie, 
oe 
shuseeradt shel: | 


These residua are not beginningless just as Purusa (Con-Science- 
Power); nevertheless, only as effects do they flow perpetually without 
beginning. By putting an end to the cause thereof, therefore, its excision 
takes place instantly. So also; the cause is indeed the egoism of the earlier 
and earlier potencies being characterised by ignorance. 





Moreover, the residua have the cause of rotation on the basis of 
the feelings of ego that: 'I am a human-being, this is to my liking and this 
is not to my liking’, These are also the attraction and aversion. These two 
become virtue and vice through favouring one and disfavouring another. 
And that experience is the residue. 


These residua are again associated with rotation. In this manner 
the beginningless wheel of rebirth incessantly revolves. There, afflicting 
actions are the causes of residua. Rank (i.e. species of life-state) years 
(i.e. the longevity of life-state) and experience (i.e. the enjoyment of 
happiness and sorrow) are the effects. The mind is the basis, while the 
sound is the support. All these are held together. 


When they are cut off by the enemy of ignorance, viz: intellective 
revelation generated by the eight components of yoga with zeal 
uninterruptedly and reverentially, the residua are put an end to, owing to 
the absence of their cause. 


Tarn TTaeTa SRAM: feqcaaadial Adlai ar? 
q dWacd:, Adda ; + dad: aefeaoea fia - ort 
arevaTee 5 4 fe eer — — aa Sera 


_ Now then, let putting an end to the residua be there, as far as it 
goes. Is resurrection for a non-existent or for an existent thing’? It is not 
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for the first because it is an impossibility. Indeed, it is a non-exiting thing 
like the hare's horn. It is also not for the second, because, here again, it is 
an impossibility. There is, indeed, no resurrection for the Con-Science- 
Power, it being the very nature of existence. Anticipating the question, in 
consequence of which resurrection is a possibility, he (Patafijali) says, it 
is only the stock (of affliction efc.) in one's own substratum in the form of 
energy that manifests, which is resurrection - 


starts Taeudseaeavereatry (2) 


(afita-andgatam svripatah-asti-adhva-bhedat-dharmanam) 

12. The past and the not-yet-come (future) exist in Reality 

on account of the difference of paths of the characteristics. 
saad stared aftfor eT | RTT 
__ dT a; were a | ara E ce 








Bringing into existence of the characteristics of the past and not- 
yet-come (future), is in the substratum itself in the form of energy. So, 
resurrection is understood from what is meant by saying that it manifests 
from the substratum. 

Now then, in that case, if it is held that, because of the existence 
of the bond of residue the pursuit of knowledge of the Reality is useless, 
the answer is in the negative because of the destruction of the path of the 
characteristics of the future. 

It is said that, in the path of the present, the mind, with variegated 
desires leading to painful experiences through its own authoritative 
innumerable modifications, is bound, having gained enjoyability. 

One, who is progressing in the knowledge of the Reality, 
however, having been caused-to enter the unauthoritative path of the past, 
though right, yet by discharging one's duty towards the interest of Purusa 
and turning away from the seed of rebirth over again, becomes a fully 
satisfied one, who does not revolve again in the circuit of life. | 
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Now then, it is said to exist in Reality. What is that Realilty? He 
(Patafijali) explains here - 


q SHgen Pons: (23) 

(te vyakta-siiksmda gundtmdnah) 

13. They being manifested and subtle, 
are of the nature of energies. 





The manifested is the path of the present. Subtle are the paths of 
the past and the future. They are of the nature of the energies, from the 
phenomenal substance down to specific divisions of energies. They are of 
the nature of illuminative, active and inert energies, possessing the 
characteristics of evolution. 


Now then, suspecting that there cannot be a watertight compart- 
mentalisation of each of the three energies of the phenomenal substance, 
he (Patafijali) says - 


ufuntaaiarqaay (2X) 


(parindma-ekatvat-vastu-tat'tvam) 
14. The reality of the substance 1s from 
the unity of evolution. 


oeae fe aseqma: ufom:, am deaftadtarma: seta 

Oma: | 4 a ate Beqackitrone: uftora: emfefar area; SaTHRT- 
ena | all watenlr welieaiesenelt Gnas 
waded Asad sca: 
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Indeed, many is seen evolved into one, just as the soil, the wick 
and the fire, are altogether transformed into a unity named the lantern. 
For that reason, earth, gold and milk, together, should not be predicated 
as of an evolution into a unity because there is absence of correlation of 
the different limbs. (The contrary is evident in the feature of the lantern). 


Because the energies, with correlation of their different 


characteristics, have unity of evolution; the great reality of substance, 1s 
connected with the phenomenal substance. 





Now, referring pointedly to the traditions of the Buddhist doctrine 
of momentary conception (according to which the universe perishes and 
undergoes a new creation every instant) and that of the non-existence of 
any substance different from mind, he (Patafijali) says - 


‘“aeqarast farterafaam: tam: (24) 
(vastu-sdmye-api cit'ta-bhedat-tayoh-vibhktah panthah) 
15. Because of the difference of the mind (as regards many 
purusas) about the identity of the substance, 
the way of these two is different. 


fas Tata: Ge Rat art: | Ha:? eG: 
wiftirste: arastt fraat dem | adeet aaf wa: qafeerd 
eee GOIN Hey Tere Nee Aree 

fara ; Baar ‘Al waar ser a Hale ge’ scarftrafagas 
quid oul apdte oie | mas heound-wien 
fe gf Tenses Wass gid Tes II 
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Their (that of the Buddhists) momentary conception of substance 
of the mind is different. How? 


One and the same woman is conceived differently, because of the 
difference of the mind. That is to say, a woman to her husband 1s a 
concept of happiness, to the rival a concept of pain, to the passionate a 
concept of despondency owing to non-obtainment of the pleasure of 
possessing her, to the ascetic a concept of indifference, while all say, ‘She 
who was seen by you, was also seen by me’. 


In this manner owing to the different understanding of the 
unimpeded object (viz. the woman), there have been many conceptions on 
one substance and this is their difference. 


All concepts are, therefore, not substances. However, the transfor- 
mation of the three energies is different from the above. 


TET MAC aaK |; 


Now then, may the substance be different from knowledge. And 
on the discourse that knowledge is dependent, he (Patafijali) says - 





4 dafadta Gey TeWATOTH dal fe Ta ? (28) 
(na catka-cit'ta-tantram vastu tat-apramdnakam tadd kim syat ?) 
16. And if the substance were not dependent on one mind 
(in regard to one purusa) what would be its cognition then? 


sconces He ware, 2 eae a aan eee aisatt 
aaa Uae aes aetsy eager | qaaafa- 
dda aed, f& ¢ faataith taceathie fae | 


When one mind is receiving the perception of a pot, if the mind at 
that time is distracted by cloth efc.. would that object become non- 
cognized? Not that it was not cognized. And it is not desirable also. On 
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seeing it over again and by getting the night understanding of the 
unimpeded pot one gets the right perception of the pot, and even if one 
were distracted from seeing it, because it has been seen by another, the 
pot is cognized. 


Substance, therefore, does not depend on one mind. The 
conclusion, however, is that redundancy of the mind is independent. 


Now then, he (Patafijali) says that the mind, with its self- 
consciousness and all-pervasiveness, knows everything at all times - 


AEM Aare EY Wi (29) 


(tat-upardga-apeksatvat-cit'tasya vastu jAdta-ajndtam) 
17. Owing to the dependence of the mind on the colour 
thereof (of objects) the substance is known or unknown. 


adnaast fad aa wk gfrada wit we dat aS 
qed wd aaa | w afeannfsea fad aa seach 
i Se ee | sta fad often 
TI fare UOT TAM AH aC 





fares I 


Although the mind is all-pervasive yet, where in the body it is 
engaged in a particular substance along with fully bound body, it is there 
that it has knowledge and not elsewhere. (In other words unless the ego is 
ensconced in a body, it receives no knowledge. Also, when engaged in 
one thing the mind can attend to that particular thing alone and to nothing 
else, except that it may shift its attention to others as often as it desires!). 


And thus the substance, by which the mind, sense organs and 
nerves are coloured, becomes known; that which is not coloured, remains 
unknown. 
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The meaning is that, by inference, it can be said, the mind is 
changeful just as a student of Sruti whose mind is modified by the known 
and the unknown objects of the sruti. 


Now why the Self also should not have modification in this 
manner? He (Patafijali) answers in the next aphonm - 


Val Wiss: Foreaakunrar (22) 
(sada jidtah-cit'ta-vrt'tayah-tat-prabhoh 
purusasya-aparindmat) 
18. The operations of the mind are always known to its 
Lord on account of the changelessness of the purusa. 


Pas Fal Wea A aed a ded aa faa | 7M 
Gel Maes F SA | Ad: Gal Seago Ges scae: | 


Purusais changeless because of constant knowership, not this way 
or that like the mind. If that purusa were to change, then there would be 
no constant knowability of the changes at some time or the other of the 
mental operations. Owing to constant knowership, therefore, purusa is 
changeless. 


Now, may the momentary mind be luminous with intent on 
securing its own interests; why with purusa besides? He, (Patafjali) says 


qT ARs Fa (28) 
(na tat-svabhadsam drsyatvat) 
19, This (the mind) is not self-luminous 
because of its perceptibility. 
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'This form is a pot’. In an identical step, on account of its 
perceptibility such as, 'l am happy’, 'l am angry’, 'My mind is peaceful’, 
etc., the mind does not become evident by self-lumination. Nevertheless, 
the perceiver, who is different from the Self, is not momentary; it may be 
said of him as of the reflexive recognizer such as 'I, the very person’. 


Ie a - 


Moreover - 


Uae ATaAaMIT (20) 
(eka-samaye ca-ubhaya-anavadhdranam) 
20. (Because of) unacertainment of both (perceiver and 
perceivable) at one and the same time. 


asda sent fara aaraeafata ant caerakaeonyyat 
q Said | cereges we faardanarraat 4 ferafrea: 


If the mind should be the illuminator of both itself (the 
perceptible) and the other (the perceiver), then on account of the non- 
existent disposition in a single moment of the mind with the object and 
the object with the mind, to grapple and reflect on those being imagined 
and produced, there would be no experience of ascertainment between 
both (i.e. perceivable and the perceiver) at one and the same time. (In 
other words, the perceivable cannot be the perceiver). 


Purusa, himself, therefore, is the illuminator of the mind as well 
as the object and not the mind. 
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Now, let not the mind be saddled with the name of self-luminator. 
May it shine by another mind! Why with Purusa besides? Anticipating 
this, he (Patanijali) says - 





(cit'tantara- debe baddht-Mialdbab-etbwiiainwes 
smrti-samkaralh-ca) 
2]. (Assumption of) another perceptible mind is 
reductio ad absurdum of intellect 
after intellect and confusion of memory. 


een ers we del defy qgus 
[oa SES varie aedeeral 
ha dee ral sraffeeiemrest Frater feren Il 





If the mind, which has darkness efc., within it range, should be 
seen by another mind, then it should also be an intellect different from the 
intellect of the mind: then that must have another intellect and so on ad 
infinitum. Thus, it would result in reductio ad aburdum. 


Moreover, by endless experience of several minds, there is endless 
several memories that obtain confusion of memory. The conclusion, 
therefore, is that the mind is brought to light by the Con-Science-Power. 


Td peers fpargendarneyarchs Aaa 


Now, due to the impossibility of union of the immutable and 
eternal Con-Science-Power with pnor actions, how the mind is brought to 
light by the Con-Science-Power? On this, he (Patafijali) says - 


 frareaerd sff wera | 


[V-22] KAIVALYA PADA 209 





Y taqhedaety (22) 


(citeb-apratisamkramiy&b-tat-8hirata-Epat‘van 
sva-buddhi-samvedanam) 
22. The immutable Con-Science has the perception 
of its own intellect on entering into relationship 
with the form of the latter. 





Just as the intellectual reality has union with a pot efc., through 
transformation, there is no such union of mutable intellectual reality to 
the Con-Science-Power, because of its unchangeability. 


But yet, when the Con-Science-Power reflects in the intellect after 
the manner in which the sun is reflected in running water, the intellect 
gets the relative form of Con-Science, when it becomes conscious of its 
own experience. 


It is an irreproachable statement that the mind is brought to light 
by the Con-Science in association with the received image of Con- 
Science and coloured by it. 


4a afé auifsfeerta fafa wa: aafierga ci 
WAIST - 
Now then, in that case, how some are deluded into taking that the 


mind itself is the Con-Science-Self? Anticipating this, he (Patafijali) says 
that the delusion is because of the seed (of rebirth) - 


* sererereet gfe OT | 
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weaver fad satel (23) 


(drastr-drsya-uparaktam cit'tam sarvartham) 
23. The mind, being coloured by the perceiver, 
and the perceivable, is omni-objective. 


Wal xEgVasa fawat ae areal | aa facaifaeantea- 
eS ee eee ee 


. - iter tere 






eorneelkerchdriren s 


Omni-objective is that which is composed of all, the perceiver, 
perceivable, form, purpose and object. There, because of the presence of 
the pure consciousness, on arrival of the colour of the perceiver very like 
that of pure consciousness, it becomes the object of the perceiver. 


The colour of the perceivable conveyed through the sense organ 
become its form. So also, the mind, which is the experiencer of the 
experiential sound etc., and of the changing characteristic of pleasure and 
pain, though perceivable, is taken as the Self (Atma) because of the non- 
difference of the reflection of the pure consciousness, which is the 
delusion of the saugatas (refers to Buddhist monks and atheists). 


The meaning is, through the experience of the mind, a different 
enjoyer from that should be accepted by the discriminants. 


And, therefore, there is an enjoyer other than mind, says he 
(Patafijalt) - 
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qeceaaaasaae oe decatrar (2%) 
(tat-asamkhyeya-vasanabib-cit'tam-api 
parartham samhatya-karitvat) 
24. Although variegated by innumerable residua 
(potential desires), the mind acts for another 
(the Purusa), because it acts in combination. 


et nae eer See 
Setearhathoun | unc tchen anal or eon beam 
ToHifeadeasern sari Fs II 


Even if variegated by endless afflictions, fruition of action, and 
potential desires (vdsands), the mind is the imagined enjoyer on 
endowment of happiness efc.; even so, the mind is not the enjoyer but 
only enjoyable for another's interest because it succeeds in reflecting on 
the attainment of the purpose of the other's natural interest in experience 
and emancipation. 








On account of what? Because, put together, the mind, the body, all 
sense organs efc., joining in a combination, act for experience. That 
which is joined for action, is for other's interest, just as a house efc., is in 
the interests of Devadatta. 


From this, the conclusion is, there is another different from mind, 
which is the pure Con-Science-Self, the enjoyer. 


Having, in this manner, concluded the contingent explanation, 
now he (Patafijali) proceeding to examine Absoluteness, shows its 
qualified authority - 
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fasraeisia sreasranieaatard: (24) 
(vifesa-darSina Gtma-bhava-bhavana-vinivrt'tih) 
25. The cessation of the Investigation of self-existence 
comes to the seer of the distinct truth. 


Yaiafaded Geran: yessefafa fasta sree 
are srerat farare ferret SE a ee 


To the seer of the distinct truth by means of the earlier adverted 
discrimination that the Purusa being different from the intellect, is the 
Ego (I), the investigation of self-existence comes to an end. Having 
known this (i.¢., having realized Purusa), further investigation ceases.” 


One whose investigation into the ultimate reality proceeds from 
the meritorious acts in the previous life, has the prerogative. This is the 
meaning. 





Now, referring to what kind of mind the seeker of Reality has, 
after the dawn of distinct truth to him, he (Patafijali) says - 


. This is the fourth kind of virtuous men : (1) Grtah (one distressed); (2) jijfidsuh (seeker 
of knowledge); (3) artharthi (seeker of enjoyment) and (4) jfidni (the wise): Cf BG. 


VIII-16: 
Sqn aad af set: apferisss | 
ovat famgatet wt a sorte i 
Four kinds of righteous people, Oh! Arjuna, 
are devoted to me: 
The distressed, seeker of knowledge, seeker of enjoyment, 
and the wise, Oh! Bull amongst the Bharatas! 
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dal faded Garant fawy (28) 
(taddé viveka-nimnam kaivalya-pragbhdram cit'tam) 
26. Then the mind, inclined towards discrimination, 
has the load of absoluteness in front. 


ahler en: Sisdhadtik oat 1 war ec toerl dedietie 
AHI HacIHSaaM wadiead: 11 








That mind, which was earlier inclined towards the load of the 
circuit of life on account of hovering round the fringe of the Real Self but 
mistaking mind to Real Self, has now ceased to roam; the yogi's mind 
now inclined towards discrimination of the perceiver and the perceivable, 
has the hold of the ground to rest on discrimination. For this very reason, 
the one and the absolute, whose stance had been irregular has terminated 
in its fruition. 


When that is the case, why there is awakening of other notions? 
On this, he (Patafijali) now says - 


AI Garey: (29) 


(tat-chidresu owathapticuttid samskarebhyah) 
27. In the interregnum, other notions come 
from the habitual potencies. 


em eg ih chine leat 
Je Tea Faxes: | 








Subsequent to occurrence of intellective revelation, at every 
instant, the uprise of the perishing habitual potencies become the other 
notions that manifest in the consciousness during the interregnum of the 
intellective revelation. 
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TY FISTS GER SAT SAAT - 


Now then, what is the means of avoidance of these habitual 
potencies? He (Patafijali) now answer the question (in the next 
aphorism) - 


Baa FoMaGHyA (2%) 
(hdnam-esim klesavat-uktam) 
28. Avoidance of these is just as described 
for (avoidance of) afflictions. 


FI it wmf ey T 


Just as afflictions of ignorance efc., are burnt by the intellective 
revelation, in consequence of which the habitual potencies are not born 
again, so also even the awakening habitual potencies burnt by the 
revelation of Purusa become impotent characteristics that are incapable of 
germination. 








Now, even though established in the intellective revelation, the 
mind is still in the habit of uprising, the means of restraining which-he, 
(Patafijali), shows (in the next aphorim) - 





(prasamkhyane-api-akustdasya sarvathd viveka-kydteh 
dharma-meghah samdadhih) 

29. Even in the highest intellection, one who is 
all-bestowing on the intellective revelation, 
without taking interest or usury, obtains the 

Cloud-of-Virtue Trance (i.e. Dharma-Megha-Samdadhi) 
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erence ene ep lee mage. 
way sgdias, ofady farty dacs geet wT, uafeTe 
Feeney, ee ee TWIT 





The intellective revelation, being itself but a different form about 
to yield sorrowless state,” is possessed of the highest intellection. 


Even there, one who does not hanker after usury,” which means 
one who does not lie in wait passionately to collect interest (kusida-raga 
means the passion of lending money on interest) but forsakes and 
becomes indifferent to it and is all-bestowing wholeheartedly on the 
intellective revelation that yogi only becomes a neither white nor black 
virtue, on whom the fruit of Absoluteness pours out, which is known as 
the Cloud of Virtue Trance (DharmaMegha-Samadhi).'" 


What then? He (Patafijali) says further - 
ad: FoyHdiar: (30) 


(tatah klesa-karma-nivrt'tih) 
30. Thence the cessation of afflictions and actions. 


aa spies 





Then, (that is to say) on the dawn of the Cloud of Virtue 
(righteousness) there is cessation of the stock of afflictions, together with 
their resourceful actions. 


> Cf Aph. ILI-51 - Visoka siddhi 

° Cf Aph. 111-50 (Madhupratika) with Aph. 111-53. There is no necessity of anything 
i.e., in the shape of power for the attainment of wisdom in the case of the fourth 
type of yogi (atikranta-bhavaniya) 

'! Cf Aph. 1-48 - Rtambhard prajna 
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At that time, what happens? He (Patafijali) says - 


(tadd sarva-dvarana mala-apetasya 
jidnasya-dnantyat-jneyam-alpam.) 
31. The knowledge, bereft of covering impurities, 
becoming infinite, the knowable becomes a little. 


(2%) 








The mind chooses impurities in the form of afflictions full of 
active and inert energies and so they are called the acts of covering. And 
all these are covering impurities, which are removed by the Cloud of 
Virtue. The purified intellectual range of knowledge becomes infinite and 
because of this, all the knowable becomes trifling small just as the firefly 
in the sky.’* 


ad: fafteate - 
Thence, what? He (Patafijali) says further - 


‘2; Commenting on this aphocine, Vyasa quotes: 
aie senperategls ayratefa I 
The blind pierced the pearl, 
The fingerless threaded it, 
The neckless wore it, 
The tongueless praised it. 

The point is that the intellective revelation is indescribable (anirvacaniya) just as the 
vision of the grin without the Cheshire Cat for Alice in her Wonderland, the peak 
experience of a spiritual Reality without physical encumbrance. This indefinable 
cognition is the basis of Vedanta 
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qa: Haat woTHAaaerponary (3 2) 


(tatah krtdrthadndm parinadma-krama-samaptir-gundindm) 
32, Thence, having fulfilled the interests, there is 
termination of the succession of changes to the energies. 


ay, sata sat Prenfiisel bares onl te 
care | Grae Feceéart a: UR: 7S 
Taaachieas: | 

Then, as a result of the Cloud of Virtue (Dharma-Megha- 
Samadhi) possessing the essence of the highest non-attachment confined 
to the intellective revelation, the succession of changes of the energies 


(sat'tva, rajas & tamas), whose interests in experience and emancipation 
have been fully satisfied, terminates. 


aiSet A FATA - 


Referring to what is succession, he (Patafijali) says - 





equrmtaarnt aforesaid: A: (33) 


(ksana-pratiyog! parinima-apardnta-nirgrahyah kramah) 
33. The succession, related to moments, is determined 
by the cessation of change. 


aumfaarnt ma sft cece: | aut sft frecat 
nth sage syne? tert bt 
afer Rus: STAT: or tk whnottohy wt fen 
Wades: 
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The specific form of succession is the related moment. The 
correlation observed in moments, is the corresponding moments. Thus, 
should the successive change of moments be thought of. 


There, the measure is determined by the cessation of change. Of 
the earth, the lump, the jar, the cup, the powder and the atomic particles, 
the real transformation in the earlier stage is the lump and later stage is 
the atomic particles; and laying hold on the termination, the succession is 
determined. 


Trt voraTat fi eC - 


What will be the result of the termination of succession in the 
change of energies, he (Patafijali) says here - 


at fatagiattta (3%) 
(purusartha-Sinydndm gundaindm pratipraavah kaivalyam 
svariipa-pratisthd vd citi-Sakteb-iti) 
34. The resolution in the reverse order of the energies, 
bereft of Purusa's interest, is Absoluteness, or the 
Con-Science-Power is self-established. 


PTT ASSIA WTA WA ways: Wea: 
oI PAR: HEMI YSN Veh: ETM TST 
| al haed vadieafaaray | sfagree: vreau. 





saftalines 1 


The reabosrption of the energies, which performed the experience 
and emancipation as a causative and effective self, into the primordial 
substance, is Absoluteness. Or the Con-Science-Power, occupying the 
highest place, eternal, pure, independent, in it own power, self- 
established, bereft of any association once again with the intellect etc., 
attains Absoluteness, which is the most beautiful indeed. 
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The word, ‘iti’, indicates the terminus of the science. 


SPU AH TATA | 
saicheuetemees (2) 


qe a 


ak weeetal Gaia (2) 
TUaqaatae AalSHlensaeoa | 
aad aa strates | (3) 


By enlisting whose grace the ocean of 

life could be crossed, 
May my obeisance be to that Teacher, the 

sun, who dispels one' own ignorance. (1) 
Where am I and where is the depth of 

the Yoga Science, yet did I complete 
The commentary, Yoga Sudhakara 

through the grace of my teacher, (2) 
The Aphorisms composed by Phanindra 

and added with my words, 
I tender the oyster garland 

at the feet of my teacher. 





Here ends the Fourth Chapter, Kaivalya Pada 
on the Science of Yoga instituted by Patafijali 
in the excellent teachings of Sankhya, 
now presented as the commentary named, 
The Abrosia of Yoga 
at the feet of his Guru, Paramahamsa Parivrajakdcdrya 
Sri. Paramasivendra Sarasvati with great reverence 
by Sadaéivendra Saravati,'* 


'; Sadasivendra Saravati (avadhijta) attained Beatific union with the Supreme Being at 
Nerur in Trichinopoly District of Tamil Nadu. 
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Pratyaya: Consciousness; Cognitional; Notional. 
Abhava P: Cognition of absence. 47. 
Bhava P: Dependence on objective existence. p.55. 
Upaya P; Dependence on systematic process. p. 55. 
Virama P: Cessational cognition (or abstention from mental opera- 
tion). pp. 54-55, 
Pratyahara: Abstraction. p. 113. 
Definition of - p.137. 
Fruit of - p.136. 
Purusa: Individual soul, Atman, Spirit. pp. 60-61: 
Is not the material cause, p. 82; 
But the efficient cause in creation? p. 82; 
Is perceptivity itself pp. 104-105; 
Is the agent of the notion. pp. 104-105. 
Conjunction of perceivable and the perceiver. pp.106-107; 
Cognitional uniformity of buddhi and purusa, pp.169-170. 
Intellective revelation of - pp.187-188. 
Purusa kyati: Revelation of Purusa. pp. 52, 140, 188. 
Raga: Passion. pp. 68-71, 75, 91. 
Definition of - p. 94. 
Rtambhara: Full of truth. pp. 56-57, 84, 85. 
Samadhi: Spiritual Absorption. 
Aspects of S- p.53. 
Asamprajfidta §- Ultra-cognitive spiritual absorption. p.54. 
Samprajriata S- Cognitive spiritual absorption. p.53. 
Sabija S- Seeded spiritual absorption. p.83. 
Nirbija S- pp. 86-87. 
Samapatti: Transformation (assuming an original form). 
Nirvieara: 8. =Non-reflective thought transformation. p.81. 
Nirvitarka: S. =Non-deliberative balanced state. p.80. 
Savicara: S. =Reflective thought transformation. p.81. 
Savitarka: §. =Suppositional thought transformation. 79-80. 


Samskara: Habitual potencies. pp. 37-39, 54, 150, 182-184,197-198. 
213, 

Samskdrasesa: Resuidual habitual potencies to be retrained at the end of 
the cognitive spiritual absorption. -p.39. 
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Samyama: 


Sdnanda: 


Santosa: 


Sarvajfiatrtva: 


Sdasmita: 
Sat'tva: 
Satya: 
Sauca: 


Savicara: 
Savitarka: 
Siddhi: 


Asta Siddhi: 


GENERAL INDEX 


The trio of concentration, meditation and _ spiritual 
absorption, in one go. p. 140. Definition of - p. 144. 
Rapturous. pp. 53, 79. 
Contentment. pp. 113-115. 
Result: Gaining of unsurpassed happiness. p. 127. 
Omniscience p. 181. 
Pure egoism. pp.53, 79. 
Existence; intellective essence; buddhi pp.. 93, 169, 188. 
Truth. pp. 114, 123-124. 
Purification. pp. 116, 125-126. 
Result of internal purification. p. 126-127. 
Deliberational (Reflective). pp. 53, 79, 81-82. 
Suppositional. pp. 53, 79-80. 
Accomplishment. 

Eight supernatural faculties. p. 139, 


Kaivalya Siddhi: Accomplishment of absoluteness. pp. 187-188. 
Madhupratika Siddhi: Perfection starting from Anima and ending with 
the conquest of phenomenal substance, (equivalent 
to honey). p. 180. 

Siddhi paficaka: — Five accomplishments. (janma-siddhi). p.190. 
Visoka Siddhi: Accomplishment of “iia State. p. 181. 

0 ' 





Knowledge of past and fature: p. 156, 
of all living beings. p.156-157. 
i of the former birth. p.157-158. 
of mind of others. p.158. 
. of death. p. 161. 
of subtle, obstructed & distant objects. p.163. 
of the universe. pp. 163-164. 
of the arrangements of stars. p.164. 
of movement of stars. p. 165. 
Becoming invisible. pp. 159-160. 
Elephantine strength. PP: 162-163. 
Self: 





Knowledge of the constitution of body. p. 166. 
Power of seeing perfect beings. p. 16/7. 
Conquest of hunger and thirst. p. 166. 
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Conquest of steadiness. p.167. 
Conquest of hyperaesthetic knowledge. pp. 167-168. 
Knowledge of the indwelJing mind. pp.168-169. 
Knowledge of purtusa (spirit). p. 169. 
ower in the form of (action): 
Entering the mind of another body. pp.172-173. 
Levitation. p.173. 
Radiance. p.173 
Divine Hearing. pp.174-175. 
Passage in space, p.175. 
Destruction of afflictions. pp.175-176. 
Mastery over elements. pp.176-177. 
Anima etc. (8 siddhis), pp.177-178. 
Adamantine hardness. pp.1 78-179. 
Conquest of senses. p.179. 
Conquest of thought & phenomenal substances. p.180. 
Smut: Memory. pp. 56-57. 
Definition of - pp.47-48. 





Sukha: Pleasure pp. 68-71. 127. 
Definition of - p.94. 
Svadhyaya: Study (self-study). pp. 89-90, 116, 128. 
Tanmatra: Subtle elements. pp. 79, 103-104, 176-177. 
Tapas: Penance. pp.116-118 Fruits of - pp.127-128. 
Vairdgya: Non-attachment. pp. 48, 57, 111. 
Definition of. pp. 51-52. 
Two-fold nature of - pp. 51-52. 
Apara V: Lower non-attachment. pp.51-52, 181. 
Para V: — Highest non-attachment. pp. 52, 86-87, 192. 


Vastu: Substance. pp. 46-47. 

Vasana: Heaped up potential desires - Residua 
Sancita karma. p.196. 

Videha: Incorporeal. p.55. 

Vikalpa: Fiction. pp.44, 46-47. 

Viksepa: Distraction. p 


Symptoms of.- pp. 66-67. 
Prevention of - pp. 67-68. 
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Viparyaya: _ Perversive cognition. p 46.. 

Visesa: Specific pp. 103-104. 

Vitarka: Evil ideas, thoughts efc. pp. 118-119. 

Vivekaja Jnana: Knowledge born of discrimination. p.185. 

Viveka Kyati: Intellective revelation. p.109-111, 180, 187-188, 199-200, 


214-215. 

Vritti: Mental operation p.40-47. 
Definition of - p.43-44. 

Yama: Restraint. p. 113. 
Definition of - p.114. 

Yoga: Union: Definition of - p. 36-40. 
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